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ABSTRACT
WESLEY'S THEOLOGY OF GRACE AS THE INTEGRATIVE PRINCIPLE FOR
PASTORAL CARE
James H. Lowry, Jr.
May 1, 1987
This study grew out of a personal struggle to
integrate the writer's theology with the demanding ministry
of pastoral care and counseling. This need is not unique as
even casual perusal of material in this area will show. The
basic premise pursued is that the theology of John Wesley
offers an integrative principle for this and all other
pastoral ministries.
In the survey of the theology of Wesley, grace
proves to be the unifying factor and subsequently the
integrative principle for his theology and ministry. Wesley
is seen as no less significant a theologian than Calvin or
Luther, because he, too, has a consistent orienting concept
which is grace.
Four theological interpreters of pastoral care,
Seward Hiltner, Jay Adams, Thomas Oden and Frank Lake, are
examined as to their theological contributions to the field
and the presence of a clear intergrative principle within
their theology for the practice of pastoral care and
counseling. Tho importance of theology becomes evident as
one observes the variations offered for pastoral care.
The case study in Chapter Four shows how the
integrative principle of grace in Wesley's theology might be
helpful in pastoral care in a grief situation. It also
offers a limited study of infant baptism with suggestions
for the place of grace in the ministry of the sacraments.
It is concluded that Wesley's theology of grace offers a
useful integrative principle for the ministry of pastoral
care .
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Chapter 1
INTRODUCTION
Background to the Problem
Vast numbers of books on the subject of pastoral
care have been written and more appear each year.
Similarily, books treating John Wesley's place as the
founder of Methodism and his significance exist in plenty.
Since George Croft Cell's book. The Rediscovery of John
Wesley, there are even a growing number of books which deal
with John Wesley's theology. Writers like Albert Outler-*-
suggest that though Wesley was a "practical" theologian this
does not mean he was second rate; rather he has affected the
course of theology significantly in the past and still has a
contribution for today. With this plethora of material it
is surprising that there is little written on the concept of
grace in John Wesley's theology as it relates to pastoral
care .
In fact, only one work exists exclusively devoted to
the primacy of grace to an understanding of Wesley's
theology, Eldon R. Fuhrman's "The Concept of Grace in the
-"�Albert Outler, "Towards a Re-appraisal of John
Wesley as a Theologian," The Perkins School of Theology
Review. 14:5-14, Winter, 1961.
2Theology of John Wesley".^ One other rather complete work
concerned with Wesley's concept of prevenient grace has been
written, Charles A. Rogers' "The Concept of Prevenient Grace
in the Theology of John Wesley".
Both of these are unpublished dissertations.
However, an article by Dr. Frank Baker, noted Methodist
historian, suggests that one of these dissertations is being
revised and prepared for publication.^ The absence of any
material on Wesley's concept of grace as it relates to
pastoral care is even more remarkable since Wesley is
continually referred to as the "practical" theologian.
A great many explanations might be offered for this,
but two in particular suggest themselves. One may be that
some of the writers in the field of pastoral care simply
assume the integration of one's theology with one's practice
of pastoral care. This may leave the impression to those
just beginning their ministry in pastoral care that one's
theology is not as important to pastoral care, when just the
^Eldon Ralph Fuhrman, "The Concept of Grace in the
Theology of John Wesley," (PhD dissertation, Iowa State
University, 1963), p. 497.
�^Charles Allen Rogers, "The Concept of Prevenient
Grace in the Theology of John Wesley," (PhD dissertation,
Duke University, 1963), p. 320.
^Frank Baker, "Unfolding John Wesley: A Survey of
Twenty Years Studies in Wesley's Thought," Quarterly Review,
1:44-58, Fall, 1980.
3opposite is true. Theology is crucial. Another explanation
may be that, of the writers in the field who do seek to give
a clear theological interpretation for this ministry, the
majority are from the Reformed or Roman Catholic traditions
and are less interested in Wesley's synthesis as a
contribution to the field of pastoral care.
Statement of the Problem
This study will seek to demonstrate the way John
Wesley's concept of grace provides the integrative principle
for pastoral care. In order to do this, it will first
examine the concept of grace in the theology of John Wesley,
and see if grace is in fact the integrative principle.
Chapter Three will compare four recent interpreters of the
theology of pastoral care, seeking to discern within their
writing their theology an integrative principle for
ministry. In Chapter Four, a case study appears to show how
grace was used or could be used as an integrative principle
for theology and ministry.
Though the ministry of pastoral care is not a recent
occurrence as even a casual reading of the Old and New
Testaments and the subsequent development of the Christian
traditions will verify, in its present form pastoral care
giving as specialized form of ministry is relatively new.
With the upsurge of emphasis in the field, many helpful
Ainsights and practices have come from the discipline of
psychology. But at the same time, a wholesale embracing of
psychology by those called to pastoral care has precipitated
a problem--the minister's sense of a loss of identity. He
finds himself trained in the skills for care from a
psychological model and finds it difficult to discover his
own uniqueness as a pastoral care giver.
Several recent books on the theology of the ministry
address this problem with varying suggestions for an answer.
Some earlier books on pastoral care in the recent past also
speak to this very real problem. Many articles written in
the field in the last six years cry out for help with this
problem of identity, and more precisely the need for a
"theological framework,"^ a "philosophical base," a "new
paradigm," a "model for theological interpretation,
"�
a
^William E. Baldridge and John J. Gleason, "A
Theological Framework for Pastoral Care," Journal of
Pastoral Care. 32:232-238, December, 1978.
^Louis T. Brusatti, "A Philosophical Base for the
Ministry of Pastoral Counseling," Journal of Pastoral
Counseling. 16:150-153, Fall, 1981.
^Harville Hendrix, "Pastoral Counseling: In Search
of a New Paradigm," Pastoral Psychology. 25:157-172,
Spring, 1977.
^Clyde J. Steckel, "A Model for Theological
Interpretation in Pastoral Care," Pastoral Psychology.
26:299-239, Summer, 1978; John D. Carter, "Towards a
Biblical Model of Counseling," Journal of Psychology and
Theology. 8:45-52, Spring, 1983.
"biblical model (s),"^ or a "practical theology for pastoral
care."-"-^ Some of the problems are due to pastors' and
seminarians' uncritical use of apparent new insights by
psychology without integrating this with their own theology.
The enormous demands for pastoral care and counseling
encourage pastors toward this pragmatic "try it first�ask
questions later" approach, with tragic results for
parishioner and pastor. But part of the responsibility must
also be shared by the teachers in the field called to
prepare pastors as care givers. Many of these teachers with
excellent counselling skills but little or no expertise in
theology rightfully are wary of interjecting morals or "God
language," with the problems this may cause, into their
counsel. However, this approach wrongly suggest to others
that counseling can occur for emotional difficulties apart
from moral concerns. This is not possible for the secular
psychologist, nor is it conscionable for a pastor,
especially if he really wants to deal with people
holistically.
This writer's early experience closely parallels
Don S. Browning, "Toward a Practical Theology of
Pastoral Care," Drew Gateway. 53:No. 2, 1-22, Winter, 1983.
-'�^Don S. Browning, The Moral Context of Pastoral
Care (Philadelphia: Westminster Press, 1976), pp. 12, 18.
^^Ibid.
6this developing problem. After leaving seminary and
entering the pastorate there was the immediate sense of
attempting to minister to emotional, mental, and spiritual
needs of so many people. Trained in indirect counseling to
help people emotionally, and in direct methods of spiritual
nurture and care to help people spiritually, there was an
immediate difficulty in maintaining the artificial
compartments of emotions and spiritual concerns. At first
the problem seemed to be methodological, so a move to
"reality therapy" and a more direct method seemed
appropriate. It soon became increasingly apparent that the
problem was deeper than method. Jay Adams' approach was
helpful in calling into question the assumptions of the
various therapies and the need for integrating with
1 T
integrity one's method with one's theology. However,
Adams' method and theology became problematic for this
writer .
An obvious need exists for an integrative
theological principle for doing pastoral care, and one
step towards an answer, at least for some practitioners,
is Wesley's concept of grace. The following study
assumes as basic premise that Wesley's theological
-^''^Jay Adams, Competent to Counse 1 (Grand Rapids:
Baker Book House, 1970).
7concept of grace seems to offer a useful integrative
principle for pastoral care giving. Pastoral care is
understood primarily as pre-counseling, though the insights
of the study should be applicable to pastoral counseling as
well .
Some of the questions this study will seek to
address are: is the concept of grace as understood by
Wesley an adequate explanation for the unity within his
theology? In other words, is the concept of grace Wesley's
integrative principle in his theology and ministry?
Furthermore, can the presuppositions of an integrative
principle be discovered in the work of those who seek to
help interpret theologically the ministry of pastoral care?
Would an understanding of the concept of grace as Wesley
perceives it provide a useful tool in the ministry of
pastoral care?
It is necessary for the scope of the paper to limit
itself in three areas. First, the study of Wesley's
theology will focus primarily on the concept of grace as it
relates to pastoral care. Second, the study in the pastoral
care field will be limited to four writers who discuss the
theology of pastoral care. Third, the insights of this
study will then be used to inform the development of this
concept as an integrative principle for pastoral care.
8The Theoretical Framework
Alastair Campbell, in his article "Is Practical
Theology Possible?"; offers a framework for the development
1 oof this study- Campbell suggests three categories which
are useful for looking at practical theology, or more
precisely, a theology for pastoral care. These categories
of approach are deductive, inductive, and a juxtaposition of
these two categories. Others have suggested categories
which primarily deal with method, such as Donald Capp's
Biblical models (psalmic, proverbial, and parabolic) which
closely parallel Campbell's categories. However, Capps
refers less to theoretical framework and more to the
practice of pastoral counsel ing. -"-^ Lawrence Crabb has also
sought to deal with the obvious tension between theology and
psychology by showing some of the alternatives for resolving
such tension and finally has selected one which closely
resembles Campbell's category of ^juxtaposition.-^-^
Campbell's approach seems to offer the clearest
�^�^Alastair V. Campbell, "Is Practical Theology
Possible?" Scottish Journal of Theology. 25:217-227, May,
1972.
�"�^Donald Capp, Pastoral Care: A Thematic Approach
(Philadelphia: Westminster Press, 1979).
^Lawrence Crabb, Effective Biblical Counseling
(Grand Rapids: Zondervan, 1977).
9divisions for study. He also offers examples which this
writer has already begun to see as contrasting options in
the theological context offered for pastoral care. He
suggests Edward Thurneysen in his example of the deductive
method solely dependent on the Word of God and treated as a
proclamation model. Jay Adams might be considered here,
too, though he is less consistent than Thurneysen. Seward
Hiltner offers a contrasting example of the inductive
category. Hiltner suggests we draw our theological
insights from observations of the practical function of
pastoral care. Some similarities exist between Adams and
Hiltner, in their treatment of the relationship as linear
rather than lateral. Once Campbell has evaluated the
problems of deductive and indirective approaches, he briefly
offers an alternative and third category, a juxtaposition
model. This third way means taking seriously the insights
of both psychology and theology and lets each inform and
balance the other. As will be evident, this too has some
difficulties. These three categories will provide a
theoretical framework for looking at Wesley's concept of
grace as an integrative principle for pastoral care and for
�^^Edward Thurneysen, A Theology of Pastoral Care
(Richmond: John Knox Press).
-^^Seward Hiltner. Preface to Pastoral Counseling
(New York: Abingdon Press, 1958).
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comparing the various theological interpreters of pastoral
care .
The primary discipline serving as a frame of
evaluation will be theology, but biblical, historical, and
psychological study will be used as well to offer further
scope to this study.
This paper assumes that the discipline of psychology
with its discoveries is helpful to pastoral care. However,
psychology with its tenets should not compromise the
theology of pastoral care with its unique commitment to
Biblical revelation. This study further assumes that lay
persons are able and called to give pastoral care giving.
One important part of the work will be defining the
essential terms. The main ones needing definition at this
point are "grace," "prevenient grace," "justifying grace,"
"sanctifying grace" and "integrative principle for pastoral
care .
"
Review of the Literature
This study was selected, as previously suggested,
because of the pilgrimage in pastoral care and counseling
which the writer experienced after leaving seminary and the
difficult development of theological integration for this
ministry. Of the books on Wesley and pastoral care
available the following have been selected as most
11
significant in the preparation for, and study of, the topic.
The book which served as the catalyst for this
avowed Wesleyan was, interesting enough. Jay Adam's
Competent to Counsel . Initially it seems to offer a
solution; as it exposed why this writer was struggling with
the theories of psychology behind the methods and procedures
offered. Eventually Adams' method and theology proved to be
too limiting in scope and too theologically Calvinistic to
the writer. The value of Adams' writing, especially
Competent to Counse 1 , was it served as a catalyst for the
writer's returning to seminary and opening up the issue of
pastoral care given in a pointed way.
Other than Wesley's Sermons the first book to get
this study of Wesley underway for this writer was William
Cannon's The Theology of John Wes ley , . This book also
introduced to the writer Cell's classic work. Rediscovery of
John Wes ley. -"-^Neither of these, however, offered a view of
Wesley's theology which seemed comprehensive enough to
encompass the writer's experience and his understanding of
Wesley theology. A question raised early in the reading of
these two books was whether their current understanding of
-��"William R. Cannon, The Theology of John Wesley
(New York, Nashville: Abingdon Press, 1956); George C.
Cell, The Rediscovery of John Wesley (New York: Henry Holt
and Co., 1935).
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Wesley's theology was comprehensive enough. Harold
Lindstrom's book, Wesley and Sanctification, seemed to offer
a more complete treatment of Wesley's theology, whereas
other writers seemed to be too narrowly focused in their
treatment of Wesley's thought. �'-^ It was just after this, in
the process of research and reading, that the writer
discovered Charles Rogers' dissertation "The Concept of
Prevenient Grace in the Theology of John Wesley". This work
presented the significance of Wesley's theology and
particularly his mature view of prevenient grace, in such a
way that it concurred with this writer's experience and
began suggesting the wealth of Wesley's theology available
for pastoral care. Prevenient grace, or "preventing and
seeking grace" as it is called, while intensely helpful did
not offer the complete answer to Wesley's unity of theology
and practice or an adequate integrative principle for
pastoral care.
Eldon Fuhrman's "The Concept of Grace in the
Theology of John Wesley," more than any other work, seems to
offer a comprehensive understanding of Wesley, and it
suggests the key to his unity regardless of topic or vehicle
of communication--sermon, tract, letter, or journal.
Fuhrman's argument for the concept of grace as the glue that
-"-^Harold Lindstrom, Wes^le;^ and Sanctification
(Wilmore, Kentucky: Francis Asbury Press, 1946, rpt. 1982).
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holds Wesley's theology together is excellent and well
documented, though it is unlikely in present form it would
be published.
The title and hypothesis of this present study were
now fairly well established. The only other key work to
this was an article published by Randy Maddox called
"Responsible Grace", which confirmed it. Maddox makes the
case that responsible grace was Wesley's orienting
concept. '^'^ In his study, Maddox refers to the scholarly
work of Gerhard Sauter and Karl Popper, in which they offer
some better ways of evaluating one's theology. They suggest
that one should look for an orienting concept in a theology
being examined in order to determine if it is valid
theologically and to see whether it is consistent and
helpful in making reflective judgments. In other words, the
significance of a theology is to be evaluated from the
standpoint of its orienting concept and specifically not
according to its use of technical language and the length
and wordiness of the work. This insight has special
reference for Wesley's writings, for he primarily used
ordinary language and brevity for the benefit of lay
persons. The significance of Wesley's theology is not
"^^Randy L. Maddox, "Responsible Grace: The
Systematic Perspective of Wesleyan Theology," Wes leyan
Theological Journal. 19:No. 2, 7-22, Fall, 1984.
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diminished by these accomodations.
While this line of thought was developing in this
study of Wesley, at the same time much attention was being
given to studies in pastoral care. For example, Hiltner's
name consistently appeared as a significant writer in
pastoral care who was something of a pioneer. Also,
attention was being given to the writings of Clinebell,
Johnson, and Gates. Hiltner seemed to be a representative
of a pastoral care stance in the 1950's and 1960's, or even
earlier, and he is a sharp contrast to Adams. About this
time a comparison of Hiltner and Adams made by J. S. Hielema
was discovered by this writer. He proved invaluable, not
only for the study of these two authors, but as a guide in
2 1
looking at the other two interpreters to be considered.
Thomas Oden's book Agenda for Theology had been
recommended to this writer sometime earlier than Hiltner and
Adams, but it was about this time that reading it helped
this writer understand more clearly the changes taking place
in pastoral care.^^ Oden was selected as the third
interpreter not only because of his insights in the
Joseph S. Hielema, Pastoral or Chris^ti.an
Counseling: A Confrontation with American Pastoral Theology
in part icular~ Seward Hiltner and Jay E. Adams (Leeuwarden:
DeTille, I'gTS).
^^Thomas Oden, Agenda for Theology (San Francisco:
Harper and Row, 1979).
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development of pastoral care, but also because he offered a
different method in the pursuit of truth. If Hiltner seems
committed to the inductive and Adams the deductive, then
Oden is, (even in his earlier thought), a strong proponent
of juxtaposition as a method for discovering insight and
truth. Oden varied from the first two also by the marked
difference in his earlier work and latter books, which are
more decidedly committed to classic Christianity. Gui 1 t
Free and Pastoral Theology Essentia 1 s for Ministry are
excellent examples of a more balanced and orthodox theology
for pastoral care.
Because Frank Lake has influenced several important
people known to this writer, his writings were put on the
list of those to be studied. When the initial perusal of
his heavy volume. Clinical Theology, showed that he too uses
juxtaposition in learning, this only helped to confirm his
place among the interpreters to be studied. Lake's major
work is unique and of inestimable worth. His second and
final work is valuable too, especially in refining and
clarifying his positions and methods. What Lake presents is
^�^Thomas Oden, Guil.t Free (Nashville: Abingdon
Press, 1980); Pastoral Theology Essentials of Ministry (San
Francisco: Harper and Row, 1982).
^^Frank Lake, Clinical Theology (London: Dalton,
Longma, and Todd, 1966).
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not something which can be quickly absorbed or implemented,
but his thoughts and insights continued to grow and deeply
impress this writer.
With these four authors and their writings in hand,
the writer began this study, considering first their
interpretations and then delving more deeply into Wesley and
his concept of grace as the integrative principle for
pastoral care.
Methodology
In order to observe Wesley's concept of grace as an
integrative principle in pastoral care. Chapter Four is
devoted to a case study of grace and baptism. The method
used is the one offered by Robert Evans and Thomas Parker in
their book. Christian Theology: A Case Method Approach. ^ ^
It is hoped it will be suggestive of ways in which the
integrative principle of grace can give unity and stability
to the ministry of pastoral care in real life situations.
The type of research used in the paper is primarily
historical in the study of Wesley's theology as well as the
theology of the various interpreter's of pastoral care.
Descriptive and developmental research is used more in the
^^Robert A. Evans and Thomas D. Parker Christian
Theology: A Case Method Approach (San Francisco: Harper and
Row, Publis^hers, 1976).
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case study, and the project ministry in the local church
found in the appendix.
This chapter has sought to introduce the reader to
the areas of study, the problem, and the method employed.
Chapter Two will study Wesley's theology, particularly his
concept of grace as the principle which unifies it. Chapter
Three will examine four interpreters of the theology of
pastoral care. In Chapter Four, a specific event will be
presented with theological reflection. Chapter Five will
then summarize the study, offering conclusions and
suggestions for further study.
Chapter 2
GRACE AS THE INTEGRATIVE PRINCIPLE OF JOHN WESLEY'S THEOLOGY
Rediscovery of Wesleyan Theology
Martin Schmidt has written, "In the whole of
Christian thought Wesley scarcely has his equal as a
practical counselor in the experience of salvation".^ If
this is an accurate assessment, one wonders why Wesley and
his theology are not considered more often by students of
pastoral care.
It appears that long after George Cell's The
Rediscovery of John Wes ley, written m 1935 , only now are
scholars uncovering some of the wealth available in the
writings of Wesley. In recent decades an increasing number
of books have been written about Wesley, in addition to
historical accounts and editions of his works. Frank Baker
notes that the start of the Wesleyan Theological Society in
1965 may have contributed to this rediscovery as much as
anything."^ Some of the newer books and articles describe
Wesley not only as an important figure in practical
Martin Schmidt, John We^le^i. ^ Zll�2i2�i��i
li23���llZ' translated by Norman P. Goldhawk, Vol. 1.
(Nashville: Abingdon Press, 1962) p. 15.
^George Croft Cell, The Rediscovery of John Wesley
(New York: Henry Holt & Co.) pp. v, viii.
^Frank Baker, "Unfolding John Wesley", Quarter ly
Review. 1:44.58, Fall, 1980.
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religion, but also as a significant theologian.
Thomas Oden points out that several of the greatest
periods of the church have been dominated and led
theologically, not by the academic professionals, but by
persons quietly engaged in daily ministry--Polycarp,
Ireneaus, Richard Hooker, Richard Baxter and John Wesley.^
It is interesting to note that even with the growing
number who recognize Wesley's value as (at least) a
"practical" theologian,^ few have attempted explicit
application of his theology, especially in pastoral care.
Though most, if not all, would agree to Wesley's
significance as a key historical figure in the field of
practical religion,^ perhaps fewer would agree with Cell
that he is one of the three principal figures in the
formation of Protestant theology. Cell further states,
"John Wesley has made a contribution to theology no less
important than his contribution to practical Christianity."'
^Thomas Oden, Agenda for Theology (San Francisco:
Harper & Row Pub., 1979 ) p. 77.
^Albert Outler, ed. John Wesley (New York, Abingdon
Press, 1964) p. vii.
^William E. Leaky, En�land in the Eighteenth
Century. 7 Vols. (London: Longmans, Green, & Co., 1921).
VoTZ 2 p. 140 "Wesley's contributions in the realm of
practical religion are greater than any man who has appeared
since the sixteenth century."
^Cell, p. viii.
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Unity of Wesley ' s Theology
Comments questioning Wesley's status as an important
theologian have recurred frequently. Leaky, always quick to
acknowledge Wesley's significance for practical religion,
doubted his theoretical value.� Matthew Arnold judged him a
third-rate intellect, says Cell.^ Several reasons may be
suggested for this conventional slighting of Wesley as a
theologian. First, Wesley did not use the scholarly
language of the professional theologian. Second, he never
composed Summa that embraces the whole of Christian thought
as it relates to all other fields of human know 1 edge. -"-^
Randy Maddox, in his excellent article in The Wes leyan
Theo 1 ogica 1 Journa 1 , acknowledges that while these two
observations are true, they have given rise to incorrect and
condescending judgements about Wesley which have only
recently begun to be changed.
�'��^
Rogers, one of Frank
Baker's former students, writes, "Wesley was not only a
great Christian leader but a theologian whose thought merits
^Leaky, pp. 114-120.
^Cell, p. 8.
-'-^Randy Maddox, "Responsible Grace", The Wes leyan
Theological Journal. 19:No. 2, Fall, 1984, p. 8.
l^Ibid.
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both respect and scrutiny. "^^ Baker emphasizes his
theological importance for the church universal.-'-^ These
critics, and others like them, seem to be overcoming
traditional criticism and providing a deeper understanding
of the significance of Wesley's theological contribution.
Burtner and Chi Ids, in their compendium, note, "John Wesley
is widely recognized as the leader of the great eighteenth
century religious revival and as a man of unflagging zeal
and varied and unusual talent. "-'�^ they contend his greatness
must be, in some measure, due to his theology. -^^
Albert Outler has pointed out the essentially
"organic unity" of Wesley's theology which many have failed
1 6to see.-^" Wesley's failure to use the scholarly language of
the theologians actually may be to his credit. For him to
be able to translate the great concepts of theology into
plain talk for plain folk puts him in a category with our
Lord. Wesley would not fight on the battlefield of
systematic apologetics, but ministered on the level of the
1 T
-^�'Charles Allen Rogers, "The Concept of Prevenient
Grace in the Theology of John Wesley." (PhD dissertation,
Duke University, 1967), p. vii.
-"--^Baker, pp. 45, 46.
�"�^Robert W. Burtner, and Chiles, Robert E. John
Wesley's Theology. 2nd ed. (New York: Abingdon Press, 1982)
(1954) p. 7.
^^Ibid. l^Outler, p. 27.
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personal experience of Christian grace. -"-^ Wesley was
primarily an evangelist and not a systematic apologist�but
the case for Christian thought, made through his messages,
tracts and letters, was no less strong because of his
commitment to plain and inviting speech. His method is
evangelical Christianity cast in a clear-cut theological
mold.^�
The second criticism of Wesley, that he did not
write a comprehensive systematic theology, is dealt with
very well by Maddox in his article, "Responsible Grace."
Maddox seems to uncover that organic unity in Wes ley. In
fact, he suggests that if the only test of value for a
theologian is production of a mammoth volume, then only
Aquinas and Calvin might be recognized, and the "theological
reflection of Wesley (or Luther!) would be obviously second
rank at best."^^
However, Maddox points out that Karl Popper and
Gerhard Sauter suggest other criteria for evaluating one's
theology. These men suggest that the value of one's
theological reflection should be measured by the results^
-"-^Eldon R. Fuhrman, "The Concept of Grace in the
Theology of John Wesley." (PhD dissertation, Iowa State
University 1963), p. 9.
^^Fuhrman, p. 10. ^^Maddox, p. 10.
20ibid., p. 8. 21jt,id., p. 9.
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of such reflection for critiquing and providing a standard
for contemporary church discourse and life.^^ While "this
reflection" should be systematic, as Wesley's certainly was,
its goal would not be to memorize a system but the ability
to make theologically responsible judgments. ^-^
In order to do this, the essential ingredient of
one's theology would be a "consistent orienting concept. "^^
This concept would provide the "integrative thematic
perspective" by which all other theological concepts are
interpreted and given value and meaning. This writer has
called this perspective one's "integrative principle." As
Maddox noted, "In the case of Calvin, the mere fact that he
developed a comprehensive handbook of Christian doctrine
would not in itself qualify him as a systematic theologian.
To be considered as such, it would first be necessary to
show that his system of theology was influenced by a
consistent orienting concept. (We are all painfully aware
that summaries of Christian Doctrine abound which have no
such consistency.) Again, it is widely agreed that the
concept of the sovereignty or majesty of God functions as
22ibid. 2^Ibid.
^^Ibid., p. 10.
^^Ibid.
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the chief orienting concept in Calvin's Theology. "^^
Maddox further points out that, according to this
standard, Luther might be considered a systematic theologian
if he had employed one consistent orienting principle�which
he did: "justification by faith." With this in mind, one
might discern whether someone is truly Lutheran or Calvinist
by whether he or she is guided by this perspective and
distinctive orienting concept.
Grace as an Orienting Concept
Wesley's chief contribution to theology has usually
been considered his emphasis on experience. His theology
p o
has been called the "theology of experience." An
understanding of the rationalistic and deistic temperament
of his age helps us understand why this emphasis on
experience (primarily of God's immanence) was so necessary,
while we today need to understand God's transcendence. For
Wesley, the emphasis on experience, however, was always
secondary to the final and objective authority of the Word.
Writers agree on this contribution to Wesley's theology, but
would not call it the orienting concept of his theology.
^^Ibid. 27 Ibid . , p . 11 .
28Fuhrman, p. 10
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They also agree on apparent unity in Wesley's perspective,
but diverge drastically regarding the cause of the unity.
Rather than look for a single orienting concept or search
for a unifying theme, some seek to uncover one primary
source--Roman Catholicism, Calvinism, Pietism, and so
forth--but fruitlessly.^^ Others look for a specific
doctrine as the glue that apparently holds Wesley's theology
together. Cannon stresses "justification by faith,"
Deschner insists on "Wesley's Christology , " Turner cites
"love, "Cox concentrates on the concept of "perfection,"
Starkey on "the Holy Spirit," Yates on "assurance," and so
forth. Lindstrom shows persuasively in his Wes^le^j^ and
Sanctification that Salvation in its fullest sense is the
skeleton, the inner structure, of all other considerations,
including his own study of Wesley's unique emphasis on
entire sanctification. Maddox points out that Wesley
understood the core of his theology to lie in the order of
salvation, but he considers Wesley's understanding of
responsible grace the consistent orienting concept in his
theology. Fuhrman also believes that grace is the central
^^Fuhrman, pp. 14, 15. ^^Ibid., p. 15f.
�^-"-Harold Lindstrom, Wes^le;^ and Sanctification
(Wilmore, Kentucky: Frances Asbury Press, 1946) p. 15.
Maddox, p. 12.
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thread for which those listed above search. More
recently, Thomas Langford agrees, "John Wesley presented a
comprehensive, biblical, responsible theology of grace. ""^"^
He further states.
The grace of God as the redeeming activity of divine
love is the center of Wesley's theology. . . . Grace is
God's active and continuous presence. . . . Definitively
expressed in Jesus Christ, grace covers the entirety of
life. It creates, redeems, sustains, sanctifies, and
glorifies .
Though some may disagree that grace is the orienting
concept for Wesley, no one will deny its importance to him.
Turner, in his book The More Excellent Way, which lifts up
scriptural holiness as a peculiar emphasis of Methodism,
states "above all, it was the grace of God that was
-J c
Methodism's merit. ""^
Wesley, in the first sermon in his Standard Sermons,
"Salvation by Faith," introduces grace as the common thread
which holds the fabric of his theology together.-^ Wesley's
�^^Fuhrman, p. 23.
^ ^Thomas Langford, Practical Divinity: Theology in
the Wesleyan Tradition (Nashville: Abingdon Press, 1983) p.
48.
^^Ibid, p. 24.
^George Turner, The More Excel lent Way (Winona
Lake: Lighstand Life Press, 1954) p. 233.
^^John Wesley, "Salvation by Faith", Standard
Sermons, Vol. 1 pp. 37,38.
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concept of grace may also offer a necessary integrative
principle for doing pastoral care. It appears that
Schmidt's comment regarding Wesley's value as practical
counselor might be broadened to include other aspects of
pastoral care besides the experience of salvation.
Any study of Wesley's theology, such as that of C.
A. Rogers, may raise questions about the development of his
thought.^� Though some would minimize the significance of
�3 Q
Aldersgate, certainly Wesley was not the same after the
Aldersgate experience as he had been before.
'^^
Correspondingly, his theology changed. As this study
pursues the concept of grace, it will refer to the
essentially mature theology of Wesley after 1738.^^ Though
Wesley's thoughts continued to develop beyond this time.
Cell points out that soon after this period his theology
took its substantial form.^^ Wesley said, "I defy any man
living to prove that I have contradicted myself at all in
�^^Rogers, p. 89.
�^^Umphrey Lee, The Lord' s Horseman (Nashville:
Abingdon Press, 1954).
^^Fuhrman, p. 17.
^�'�Lindstrom, p. 8.
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^Rogers .
^�^Baker, p. 46.
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any of these writings which I have published from the year
1738 to the year 1788."^^ This suggests Wesley's evaluation
of the turning point in his experience and theology, and
indicates the maturity he felt his theology had attained for
those fifty years.
Wesley's concept of grace touches all aspects of his
theology and is essential to understanding it. As Fuhrman
suggests, we cannot understand this concept apart from its
context in his doctrine of God, anthropology, sin and
salvation. It is essential then to define Wesley's
concept of grace and look at the overall balance offered by
it, and then to consider Wesley's belief in several areas:
God, grace's source; salvation, Wesley's primary concern and
the attendent sin and health issues; and the Scripture and
its authority.
Wesley's view of grace may be the most balanced and
therefore biblical of interpretations available in
theology. Grace for Wesley is the activity of God working
in the world to create good.'^'^ God works for good not only
"^^John Telford, ed.. Letters of Rev. John Wes ley
A.M. (London: Epworth Press, 1931) 8:179.
^^Fuhrman, p. 23.
^^Maddox, p. 14.
'Daniel Day Williams, God's Grace and Man' s Hope.
p. 60 .
29
in our salvation; He is active also in creation and
providence; more. He is active in sustaining and preventing
certain actions in human life, too. "AjL]. the blessings
which God has bestowed upon man are of his mere grace,
bounty, or favour; His free undeserved favour. .."^^ Grace
is the redeeming activity of divine love-^" and more. God is
the source of all goodness, and grace is His working towill
and do His good pleasure.
Maddox points out that Wesley's more complete
understanding of grace helps to maintain a dialectic tension
or balance which is necessary to understanding scriptures
such as "without me you can do nothing" and "I can do all
things through Christ strengthening me."^^ Wesley has
discovered an alternative to Pelagian optimism on one hand
and Augustinian pessimism on the other with respect to human
depravity and human responsibility (flaw and potential
Maddox adds the adjective "responsible" to the word
^^Fuhrman, p. 91.
^^Wesley, "Salvation by Faith", Standard Sermons, p.
1-3, Vol. 1 pp. 32, 38.
^^Langford, p. 24.
^-"-Wesley, "On Working Out Your Salvation", Works ,
Vol. 6 pp. 508,509.
^^Maddox, p 13. ^^Ibid., p. 12.
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grace to make certain we see grace in the fuller sense which
Wesley did. Wesley uses Augustine's comment, "He that hath
made us without ourselves, will not save us without
ourselves. "^^ Man left to himself cannot do anything to
merit or accomplish his salvation; however, God has left no
man to himself, but works prevenient ly, giving humans a
conscience and leading men to receive the gift of
salvation. It is the very presence of prevenient grace
which makes man responsible.
Maddox shows how Wesley's view of grace avoids the
pitfalls of Lutheran quietism or Calvinistic determinism
which remove all responsibility from man on one hand, and
Anglican or Roman Catholic tendencies to human freedom which
make salvation appear to be the work of man and thus may
tend to Pelagianism on the other. "For Wesley, it is
precisely our awareness of the unmerited nature of God's
grace that calls forth responsible Christian living".
If Wesley's concept of grace does consistently serve
as an orienting concept which systematizes and informs his
theology, then it will also serve as a theological context
Wesley, Works, Vol. 6 p. 513.
Rogers, p. 25 6.
Ibid.
Maddox, p. 14.
31
or integrative principle in the practice of pastoral care.
God's activity for good on man's behalf becomes a reality
about which especially the counselor, and also the
counselee, should be conscious and with which he or she may
cooperate .
God
In Wesley's doctrine of God--Father, Son, and Holy
Spirit--he tends to avoid the metaphysical questions
regarding God's nature and to be content with the
affirmation of those facts (primarily from the Bible) which
satisfy evangelical needs. ^� Knox points this out,^^ and it
is true that there are no startling innovations in Wesley's
doctrine of God. He basically holds to the position
outlined in the first article of the thirty-nine articles of
the Anglican Church.
However, for Wesley, the belief in God as an
infinite and personal being^-*- was more than a doctrine to
which we assent and defend; it was also a reality which he
had experienced and embodied a relationship which God wanted
^^Fuhrman, p. 89.
^^Ronald A. Knox, Enthusiasm (Oxford: Oxford
University Press, 1950) p. 515.
^^Fuhrman, p. 54. ^^Ibid., pp. 58, 87.
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to have with everyone. Perhaps it was because Wesley the
scholar had not discovered this primarily through study and
reason that he avoided speculative, philosophical, or heavy
theological language and lengthy treatises in his seeking to
help people experience the relationship with God through
Jesus Christ.
"Wesley's doctrine of God (not man) was basic and
causal to his other ideas and emphases," W. F. Mallalieu
commented in 1903.^^ In fact. Bishop Mallalieu said the
axiom of Wesley and Methodism till the beginning of the
twentieth century was that "the old are true and the new are
false and the newer the doctrines, the more likely they are
to be false. "^^
In contrast to the deist mood of his day, Wesley saw
this infinite personal being as involved with his
creation. God expressed Himself m creation and continues
this expression to man through his sustaining, providing,
seeking, redeeming, and sanctifying. All of this activity
by God is for good and demonstrates, as Wesley called it.
^"^Burtner, p. 43.
^^Turner, P. 229.
^^W. F. Mallalieu, The Ful Iness of the Blessing
(Chicago: Christian Witness Co., 1903) p. 25.
Langford, p. 35.
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grace. Wesley further held that though God is one, He is
6 7
also three and expresses himself in this triune way.
Though he mentioned the Trinity often, he seemed to feel no
compulsion to go into detail on the mystery.
�� "What
matters is that the Father is God, the Son is God, and the
Holy Spirit is God, and all men should honor them as such.
Vital religion is so bound up with this 'Knowledge of the
Three-One God' as to depend upon it for its very
fi 9
existence. "
Critics have noted that Wesley does not always draw
7 0
a clear line between the attributes and nature of God.
Wesley believes that God's attributes are His eternality,
omnipresence, omnipotence, omniscience, immutability,
perfection, and unity. It is, however, upon the emphasis
of the attributes and prioritizing of these aspects of God
that the differences between Wesley and the Calvinist become
evident. Wesley sought always to maintain a balance. He
sought not to put undue emphasis on the attribute of
^^Burtner & Chiles, pp. 55, 58, 62, 64.
^^Wesley, "On the Trinity", Sermons, Vol. 6 p. 204.
^^Fuhrman, p. 207. ^^Ibid., p. 56.
^^Wesley, "Unity of the Divine Being", Sermons, Vol.
7 pp. 256-260.
"^^Fuhrman, p. 160. "^^j^^ddox, p. 14.
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7
omnipotence over the others. While holding to God's
holiness as essential, his primary emphasis was on God's
love. He always sought to balance the sovereignty of God
with His love. Said another way, justice and mercy must
both be served in the nature of God, so that Wesley would
never allow the nature of God to be separated from His will.
Maddox says that he located the primary expression of God's
sovereignty in his love and bestowal of mercy, rather than
in his freedom and self-sufficiency.^^ Thus he avoids both
the arbitrary and deterministic tendencies of Calvinistic
election and the permissive or cheap and irresponsible type
of grace of modern theologians.
Wesley sought to use personal rather than legal
language in speaking of the relationship between God and
man.^^ He held that the small measure of freedom given man
(through prevenient grace) in no way diminishes the glory of
God.'^^ In fact. He sees the glory of God established in the
two primary attributes of God as Holy Love so that Fuhrman
says Wesley believed that these two, holiness and love,
eclipse all others and are most essential to the nature of
God.'^'^
"^^Langford, p. 34. "^^Maddox, pp. 14,15.
"^^Langford, p. 31,32. "^^Maddox, p. 15.
^^Fuhrman, p. 85.
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For Wesley the understanding of God always returns
to His revelation of Himself in Jesus Christ, the evidence
of God's grace. Ultimately, our understanding of God is
limited by human reason, so that we understand completely
only through Jesus. Wesley's theology is Christocentric.^�
While Wesley never provided a detailed reflection of
7 9
Christology,^ grace clearly is the orienting and unifying
o n
concept from creation to redemption. � " As H. Orton Wiley
commented ,
The Christian conception of God is a conviction that
the ultimate personality of religion and the Absolute of
philosophy find their highest expression in Jesus
Christ; and that in His Person and work we have the
deepest possible insight into the nature and purpose of
God. He that hath seen me hath seen the Father, is
Jesus' enunciation of this great truth (John 14:9).
Wesley is obviously in agreement with this position.
Once again, though Wesley was not comprehensive, he
was decisive and clear about the person and work of Jesus
�
who He is and what He does. Wesley did not hesitate to call
Jesus God,�^ but the majority of his references deal with
the work of Christ.�-^ For Wesley once again the creeds
'^Burtner & Chiles, p. 73.
^^Maddox, Ibid. ^^Fuhrman, p. 61, 62.
^�'�H. Orton Wiley, Christian Theology. Vol. 1 (Kansas
City, Mo.: Beacon Hill Press, 1952) p. 221.
^^Fuhrman, p. 138. ^^Burtner & Chiles, Ibid.
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state clearly that Jesus Christ is the incarnation of God.
At the same time He is truly God and truly man, the infinite
God-Man. If Wesley leaned one way to oppose the climate of
the times it is to emphasize the deity of Christ's person.�^
He wrote of Jesus,
I believe He is the proper, natural Son of God, God
of God, Very God of Very God; and that he is the Lord of
all, having absolute, supreme, universal dominion over
all thimgs; but more peculiarly our Lord, who believe in
Him, both by conquest, purchase, and voluntary
obligation .
When Wesley discussed the work of Christ, he found
the ultimate in God's grace. Surely Jesus Christ was
involved in creation and providence, but it is in his
incarnation and atonement he found the fullest extent of
God's love and grace.
�^ The focus for Wesley is always on
Christ's work as mediator between God and man.�^ Most of
the direct references are in his notes on the scriptures,
for example on Matthew 1:16, I Timothy 2:5, and Romans 4:5.
One of his most vigorous rebukes is given his former mentor
William Law for failing in his writing to share the good
O Q
news of the atonement.
84Fuhrman, p. 146
85Wesley, Letters, Vol. 3 p. 8.
86Fuhrman, P. 146. 87 Ibid., p. 155.
88Wesley, "To William Law", Letters, Vol. 3 pp. 352,
353.
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Wesley was captured by the grace of God which
satisfied justice by Jesus' sacrificial and sinless death on
O Q
the cross and offered mercy to whosoever would receive it.
"In as much as the center of Wesley's thought is his
attitude toward Jesus Christ and Salvation, it is from this
perspective that we learn much of his understanding of
Q n
Grace," Henry Bett comments. Though some question
Wesley's role as a serious theologian at this very point of
Q 1
the atonement, Lindstrom points out it is "the pivotal and
essential theme in both his preaching and his thought."^
It would be more true to the facts that atonement for Wesley
is "The Source of the divine grace by which man is rescued
Q O
from the trammels of sin and reconciled to God."^-'
This mediatoral work of Christ Wesley sees expressed
in three ways: as prophet, priest, and king. Each of these
evidence His grace. As prophet, Jesus came to reveal his
grace and truth. As priest he makes atonement for our sin.
^^Wesley, "The Lord Our Righteousness", Sermons ,
Vol. 2 pp. 426-428.
^^Fuhrman, p. 136.
^�"-Henry Bett, The Spirit of Methodism (London:
Epworth Press, 1960) p. 74.
^^Lindstrom, p. 55.
^�^Colin Williams, John Wesley's Theology Today (New
York: Abingdon Press, 1960) p. 74.
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the highest expression of His grace. As king He offers
victory here and eternally by way of his ongoing grace
applied through his Holy Spirit.
Wesley's balanced view of grace appears here as
well. He clearly acknowledges the imputed righteousness of
Christ which keeps us from relying falsely on works of
righteousness, but he also emphasizes the ongoing nature of
grace to impart righteousness to the believer through the
presence and activity of the Holy Spirit.
Of Wesley's view of the Holy Spirit, Starkey writes,
"The work of the Holy Spirit was a central reality in the
Q f.
experience and theological concern of John Wesley."
Without question, the person and work of the third person of
the trinity are important to Wesley, because after the
ascension of Christ the agent of God's unmerited favor and
active goodness toward men, that is, God's grace, is the
Holy Spirit. The scripture beautifully ties these together
Q 7
in the expression in Hebrews, "Spirit of Grace. "^' Starkey
states, "Practically, Wesley identifies the active grace of
God in human life with the work of the Holy Spirit."^� Thus
^^Fuhrman, p. 156. ^^Maddox, p. 16.
^^Lycurgus M. Starkey, "The Work of the Holy Spirit
in the Theology of John Wesley," (PhD dissertation, Columbia
University, 1982), p. 1.
^"^Hebrews 10:29. ^^Starkey, p. iii.
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Wesley's primary concern regarding the Spirit is His work.
As to the person of the Holy Spirit, once again,
Wesley is orthodox and brief. The most often quoted
reference to Wesley's view of the Person of the Holy Spirit
is.
The Spirit's coming, and being sent by our Lord from
the Father, to testify of Him, are personal characters,
and plainly distinguish him from the Father and the Son;
and His title as the Spirit of truth, together with his
proceeding from the Father, can agree to none but a
divine person. And that he proceeds from the Son, as
well as from the Father, may be fairly argued from His
being called 'the Spirit of Christ' (1 Peter 1:11) and
from His being here said to be sent by Christ fi^Q^ the
Father, as well as sent by the Father in His name.
Everywhere Wesley assumes the divine infinite personality of
the Holy Spirit--God--as especially noteworthy in the
capitalized pronouns when referring to this co-equal third
person of the Triune God. Wesley knows no impersonal force
or agent of nature, but the Spirit of God as God active with
and in us. Wesley spends most of his time referring to the
work of the Spirit in the language of grace, so that at
times for Wesley grace and the Spirit seem
interchangeable .
Since the work of the Spirit is to bring salvation
to man, it becomes difficult to talk about the Spirit
^^John 15:26, Notes, p. 376.
-"-^^Wesley, "The Means of Grace", Sermons , Vol 1, p.
245-246, 248-249.
AO
without dealing with the order of salvation prematurely in
this section. It is on this issue too, that we note the
difference between passive grace, i.e., what Christ has done
for us, and active grace, what the Spirit is doing with us,
when we respond through faith in Him. -^^-^
Justification is seen as reliance upon the objective
work of Christ and sanctification, which begins with the
new birth in reliance upon the subjective work of the
Spirit. ..This distinction gives to Wesley's theology its
distinctive flavor. In the theology of Luther and
Calvin the emphasis remains on justification. The fact
that the behavior is simu 1 justus et peccator and that
Christ is our 'alien righteousnes, ' holds the center of
attention in such a way that the transformation of the
believer, though real, is secondary. But in Wesley,
while justification is the foundation of the Christian
life, the center of attention moves to the transforming
work of the Spirit in the life of the justified. Here
the 'optimism of grace' in Wesley's theology becomes
even more apparent.
This optimism grows as we see the work of the Holy
Spirit moving to make us like Jesus. Though this refers
primarily to the spiritual, there is no question the Spirit
of grace brings healing of spirit, body, and emotion.
The Scripture
Next must be raised the question of Thomas Langford,
"How is the grace of God in Jesus Christ known? What is the
source of our know 1edge ?".-'-^-^ It is difficult to understand
^�^Williams p. 98.
O^ibid., pp. 100,101. lO^Langford, p. 25.
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how anyone could miss what was for Wesley the primary source
and standard for all theological and ethical consideration�
namely the Bible. �'�^^
To candid reasonable men, I am not afraid to lay
open what have been the inmost thoughts of my heart. I
have thought I am a creature of a day, passing through
life as an arrow through the air. I am a spirit come
from God, and returning to God: Just hovering over the
great gulf; till, a few moments hence, I am no more; I
drop into an unchangeable eternityl I want to know one
thing - the way to heaven; how to land safe on
that happy shore. God himself has condescended to teach
the way; for this very end He came from heaven. He has
written it down in a Book. O give me that book!... I
have it: here is knowledge enough for me. Let me be
homo unius Libri. . . . I sit down alone: only God is here.
In his presence I open, I read His Book; for this end,
to find the way to heaven. Is there a doubt concerning
the meaning of what I read?... I lift up my heart to the
Father of Lights: Lord, is it not Thy word, "If any
lack wisdom, let him ask of God ?" Thou "givest
liberally and up-braidest not." Thou hast said, "If any
be willing to do Thy will he shall know." I am willing
to do, let me know. Thy will. I then search after and
consider parallel passages of Scripture... I meditate
thereon with all attention and earnestness of which my
mind is capable. If any doubt still remains, I consult
those who are experienced in the things of God; and then
the writings whereby, beina dead, they yet speak. And
what I thus learn, I teach.
In fact, it has been suggested that Wesley's
position on the scripture as the religious authority for
life and practice is found in the fourth article of the
Anglican Church: "Holy Scripture containeth all things
necessary to Salvation: so that whatsoever is not read
-�-"^Burtner & Chiles, p. 17.
^^^Wesley, "Preface" Sermons, Vol. 1 pp. 31,32.
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therein, nor may be proved thereby, is not to be required of
any man, that it should be believed as an Article of Faith,
or to be thought requisite or necessary to Salvation."
Wesley's comments to William Law seem especially
pertinent in light of our more modern tendency to seek
10 7
multiple and equal religious authority. "In matter of
religion I regard no writings but the inspired. Tauler,
Behmen, and a whole army of mystic authors are with me
nothing to St. Paul. In every point I appeal 'to the law
and testimony' and value no authority but this."-^^�So much
for an open canon or equilateral authorities: Wesley will
have none of it. He continues.
At a time when I was in great danger of not valuing
this authority enough, you made that important
observation: 'I see where your mistake lies. You would
have a philosophical religion; but there can be no such
thing. Religion is the most plain, simple thing in the
world. It is only, 'We love Him because He first loved
us.' So far as you add philosophy to religion, just so
far you spoil it .' This remark I have P^yer forgotten
since; and I trust in God I never shall.
-^"^
Langford says that John Wesley believed that the
�^^^Allan Coppedge, "John Wesley and the Issue of
Authority in Theological Pluralism", Wesleyan Theological
Journal. 19:No. 2., Fall, 1984, p. 63.
l^'^Ibid., p. 62.
-"�^^Wesley, "To the Reverend Mr. Law", Letters, Vol.
3 p. 332.
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Bible conveys the knowledge of the grace of God in Jesus
Christ as its words are transported to experienced by the
Holy Spirit. ^ Wesley sought to be a Biblical theologian.
Every doctrine must be measured against the standard
presented in Scripture, which remained the fundamental
source. Langford further states, "The Scriptures are the
prime source of Wesley's theology, but the Scriptures
become God's word only by the lively power of the Holy
Spirit. "-^-^-^ Wesley seems to verify this in a passage in the
preface to his sermons when he speaks of the scripture
"being dead" but then speaking.-'--'-^ In his Explanatory
Notes on the New Testament he writes, "The Spirit of God,
not only once inspired those who wrote it, but continually
inspires, supernatura 1 ly asssists those that read it with
113
earnest prayer. Hence it is so profitable..."
Though Wesley speaks of being a man of one book,
this refers to final authority and not his reading habits
or the reading he suggested for his preachers. In the 1770
Minutes Wesley said to his preachers, "Read the most useful
books, and that regularly and constantly
" He further
^^^Langford, p. 25.
mibid.
-^-'-^Wes ley , "Preface", Sermons, p. 5 or Vol. 1 p. 32.
^^^11 Timothy 3:16, Notes.
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quotes St. Paul as requesting and thus reading other
books.
Wesley in our day, is most noted for what is now
called the "quadrilateral." He did rely on Christian
tradition, as has been shown by his use of the creeds and
particularly the Anglican Articles of Faith, Reason, and
experience. Thus has emerged the perspective on Wesley as
the theologian of experience. But even this emphasis on
experience had two parts. The first was the inner witness;
the other, the outer witness, which was empirical data. All
three of the rest of the quadrilateral as presently termed,
though helpful, were never intended by Wesley to be viewed
as equal to the scripture. It is impossible to have more
lie:
than one final authority for faith and practice.
-^-^-^
Coppedge in his article on pluralism has
sufficiently proven Wesley's commitment to the priority of
scripture as the final authority.
-^-^^ He has further undercut
the ground for pluralism when measured by Wesley's
positions on authority or theology. Wesley's
statement, ". . . think and let think. . .," found in
Catholic Spirit, are often used not to exhibit the attitude
ll'^Williams, p. 25. ^^^Ibid.
ll^Coppedge, p. 74. ll'^Ibid.
of Wesley, but to prove a commitment to pluralism.
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Even a
cursory look at the disagreements and discussions Wesley
carried on to try to bring various groups to his theological
position should have long since laid to rest the notion that
IIPhe was a pluralist or that Methodists should be. �
always the clear sense of the passage, while being open to a
change of his interpretation, if one could show him his
Wesley for interpretation:
1) The literal sense is emphasized 'unless it
implies an obsurdity', and 'if it be not contrary to
some other texts; but in that case the obscure text is
to be interpreted by those that speak more plainly.'
2) It is important to interpret a text in its total
context .
3) Scripture must be compared with scripture, and
therefore a thorough knowledge of the whole is necessary
for an interpretation of a part, 'seeing scripture
interprets scripture; one part fixing the sense of
another. '
4) Wesley was always anxious that where possible,
scripture should be confirmed by experience.
5) Reason is to be employed to understand what the
scriptures declare, and how this truth is to be declared
to men.
6) The resultant exposition should be 'plain truth
for plain people', free 'from all nice and philosophical
As to the interpretation of scripture, Wesley sought
error from scripture. 119 Arnett offers these six rules of
118Williams, p. 13.
119Wesley, "Preface
II Sermons, p. 32, 3 3.
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specu latiaiis ; from all perplex and intricate
reasonings.'
As important as are the numerous incidents cited
when Wesley expresses his commitment to scripture as the
final authority for faith and practice and as are the guides
for interpretation of the scripture, the most important
proof is his use of scripture in his preaching and daily
living with all the disputes which arose during his
expanding ministry.
Wesley did at times take liberties with the
scripture. For example, his excellent message "Catholic
Spirit" utilizes the verse (II Kings 10:15), often quoted as
if Wesley's is "If thy heart be right as my heart with thy
heart. . . give me thine hand" is not a solid basis for the
theme. Wesley points out the poverty of Jehu and his
motives, but then proceeds to show how this attitude can be
appropriate if done in Christian or Catholic love.-^^-^ This
message is, as are most of his, immersed in the scripture.
As to his dealing with disputes and disagreement over
theology, he continually sought to base his life and
practice in the scripture. The separation with the Fetter's
Lane Society seems patterned after the steps of discipline
l^^William Arnett, "John Wesley, Man of One Book,"
(PhD dissertation. Drew Univ. 1954), pp. 98 ff.
l^^Wesley, "Notes by Snyder", Sermons, Vol. 2 p.
129.
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found in Matthew 18 and the issues are presented and tested
clearly in the light of the scripture. His sermons, "The
Means of Grace" and "The Spirit of Bondage" were directed to
the Moravian's disregard of scripture. The failure of
response and basic commitment to "stillness" of the Fetter's
Lane Society caused Wesley and others to leave and start
meeting m the Foundry, while maintaining their love for
one another.
What if pastors today began to test everything they
read, said, and did in administration, preaching, pastoral
care, and so forth, by the scripture? What if ideas and
methods, even the ends we seek in pastoral care, were all in
accord with scripture and the inspiration of the Spirit of
Grace?
Anthropology
In his dissertation, "The Christian Anthropology of
John Wesley," Michael Scanlon says that the "development of
a complete Christian anthropology is one of the major
theological tasks of our time."!^-^ One of the reasons for
this, he believes, is the need for this anthropology to
-^^"^Coppedge, p. 68, 69.
l^^Michael J. Scanlon, "The Christian Anthropology
of John Wesley." (S.T.D dissertation. Catholic University of
America, 1969), p. 2.
A8
assist in the apologetic task, thus helping modern man work
backward from his understanding of himself toward the source
and completion of his destiny to God.l^^ This seems foreign
to the theology of Wesley but is a cogent example of
Catholic thinking today and perhaps of the continuing
influence of existentialism upon our generation.
Regardless, Scanlon has discovered in Wesley a clarity of
thought, a grasp of man, and a balance of theology which he
obviously appreciates. There is a need today for a clearer
understanding of man which does not in turn make man the
measure of all things. Wesley offers the needed balance in
our view of man. Gilbert and Brock point out in their new
book, The Holy Spirit and Counseling, which seems to share
some of the same views of this paper, that three basic views
exist of the nature of man: either man is morally good, man
is evil or morally bad, or man is morally neutral. Most
modern thought avoids responsiblity and leans to the third
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position with overtures to the first.
Since Dewey, and perhaps looking back to Erasmus and
the Renaissance, modern thought has believed the problem
with the world is ignorance. Man is basically good and all
124ibid., p. 5.
l^^Marvin G. Gilbert, and Brook, Raymond T. edit
The Holx Spirit and Counseling (Peabody: Hendrickson
Publishers, Inc., 1985) p. 74.
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society need do is educate people and help them provide for
the necessities of life, and all will be well. The only
difficulty with this is that it does not fit reality. From
Auschwitz in World War II to the atrocities of our modern
abortion epidemic, we see that well-educated man is capable
of highly rationalized evil. The third view of man is
appealing, but not possible. A fourth possibility would be
Wesley's: Man is a mixture, of himself evil but preveniently
graced with good. The theology of Calvin and earlier
centuries certainly explains clearly and biblically that
evil is a part of man. In fact, earlier theologians would
say that man is totally depraved - devoid of good except for
some common grace which keeps him from total destruction.
Wesley would agree that man left to himself is totally
depraved, but no man lacks prevenient grace. With the
concept of prevenient grace, Wesley effectively explains
good and evil in man as well as bringing man to
responsibility before God.-^''"
Scanlon points out the difference between the
Hebraic and Greek view of man. The Hebraic view tends to
see man synthetically and holistical ly, while the Greek view
tends to view reality more analytically and
dualistically.-'-^^ This may explain why Wesley says little
l^^Maddox, p. 16. -"-^Tscanlon, p. 3.
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about whether man is dichotomous or trichotomous. Wesley
may be more concerned with man as a whole and assumes a
1 p p
primarily biblical � or Hebraic view of man.
Wesley consistently begins any discussion of this
nature by beginning with original man, i.e., before the
fall. "In the image of God was man made. . -" he says, and
proceeds to give the attributes of Adam before the fall.^^^
Adam was holy, merciful, loving, pure, and "perfect as his
father in heaven is perfect." It was to this creature God
gave the perfect law, which at this point he was capable of
keeping. 1"^^ Elsewhere he gives details of the threefold
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nature of this image of God into which man is made.-^-*
First man was made in God's natural image. He was immortal,
given understanding, freedom of will, various affections
like God, and was a spirit being though housed in an earthly
tabernacle. Secondly man embodies a political image.
Man was to have dominion as a governor of the created world.
Colin Brown, Dictionary of the New Testament
Theology (Grand Rapids: Zondervan, 1967), Vol. 2 p. 567.
l^^Wesley, "Justification by Faith", Sermons, Vol.
1 p. 116.
130ibid.
l^lwesley, "The New Birth", Sermons, Vol. 2 p. 227-
228.
l-^^Wesley, "The General Deliverance", Works, Vol. 6
p. 242-244.
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Finally, and most important, man is created in God's moral
j^ma^e. Man was made in God's moral image which is
"righteousness and true holiness" (Ephesians 4:24). l^-^
Fuhrman points out that for Wesley the distinction
between man and all other creatures is this creation in the
image of God. To put it another way, God has made man with
a capacity for knowing, loving, and obeying him�made with a
capacity for Himself. No other creature has this capacity.
l-^^ When God completed each thing in creation He said, "It
is good," but when he completed man, the highest of
creation, male and female. He said, "It is very good."
So what happened? Even a casual glance shows all is
not well with this world. Man fell into sin and all
creation was affected. Wesley's most quoted explanation is,
Adam, in whom all mankind were then contained,
freely preferred evil to good. He chose to do his own
will, rather than the will of the Creator. He 'was not
deceived', but knowingly and deliberately rebelled
against his Father and his King. In that moment he lost
the moral image of God, and, in part, the natural: He
commenced unholy, foolish, and unhappy." It might be
added that the political image was deeply affected, too.
The choice was real with very real consequences. God,
however, is not the author of evil because he gave Adam
this choice. Wesley places the burden for evil on
Satan and on man who chose to follow Satan's path of
223.
-^Wesley, "New Birth", Sermon. -"--^ ^Fuhrman, p. 97.
1-^^Wesley, "On Fall of Man", Works, Vol. 6 p. 222-
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response�temptation (self -temptation in Satan's case),
disbelief, pride, and self-will. Wesley believes
strongly in original sin ajid, as he puts it, our now
"natural propensity to evil. '
The results of the fall are extensive (though not
intensive) in Wesley's understanding. His position is most
like the Reformers here. He believes that with the loss of
the moral image came spiritual death and the loss of that
which made man different, this capacity for God. Man is a
sinner living in a sinful world. Wesley confronts the
deists of that day, primarily John Taylor, who suggests that
1 -> Q
sin is result of custom or bad education. ^ Adam's sin does
affect all mankind, in fact the whole world.
Man left to himself is, as the reformers said,
totally depraved. Human inclination is only to do evil,
since free will or the capacity to choose good has been
lost.!"^^ Humans are guilty not of original sin but of actual
sins which each commits. But how can a man do otherwise in
such a state of depravity, and how can God hold such a man
responsible? This dilemma is eliminated for Wesley by
l^^Wesley, "The End of Christ's Coming", Works, Vol.
6 p. 271f.
-"-^^Wesley, "The Doctrine of Original Sin", Works, Vol...
295.
l^^Scanlon, p. 65. ^^^Ibid.
I'^^Burtner and Chiles, p. 132.
53
recognizing that God has left no man totally to himself but
has preveniently graced each man with some capacity for
responding to God. If man has any liberty to choose good it
is not of his own free will but due to God's free grace,
restoring choice and therefore responsibility to him.''-^-'-
Wesley's emphasis on prevenient grace may be one of
his primary contributions to the theology.-^'*^ Though the
term is not original with Wesley, all present understanding
of it has been shaped by Wesley. Prevenient grace is
present in the life of every person, and with it comes the
restoring of the capacity to say yes to God and therefore
the responsibility for our own sin. A detailed description
of prevenient grace will be handled under the order of
Salvation. Roger's treatment of prevenient grace is one of
few, if not the only exclusive work on this subject.
Prevenient grace is a universal endowment given
every man based on the universality of Christ's saving work
on the cross. -"-^"^ What prevenient grace does is restore a
portion of the lost capacity for moral choice within the
natural image, although the moral image of God is restored
only in saving grace. However, it is not now the natural
l^^Wesley, "What is Man?", Works, Vol. 7 p. 228.
�^^^Rogers, pp. 58, 92.
I'^^Ibid., p. 159.
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property of man's soul but the supernatural bestowal through
the active presence of the Holy Spirit. Nor does it restore
him to a prelapsarion condition. "Fallen man plus grace
still remains free only to sin."-'-^^ It does restore some
reason, some sense of moral law, and conscience, in order to
do good, as the world terms it.-'-^^ It enables man to fight
temptation, to see his need of salvation, and take first
steps toward saving grace. The initiative for this lies
with God and His gift of prevenient grace, and when a man
responds and utilizes this grace, God gives "assisting
grace.
"-'-'^^ All of this is available to every man, as is the
genuineness of the words "whosoever will." These do not
however save man. Every man stands as a sinner lost and in
need of a Savior, Jesus Christ, who Wesley serves and
proclaims .
Maddox points out that it is the balance in Wesley
of the Doctrine of Original sin and Prevenient Grace set in
juxtaposition that allows Wesley to deny all natural human
merit and power to save while at the same time calling on
sinners to respond to God's offer of grace and take
responsibility for their lives in Christ.
l^^Ibid., p. 166.
145ibid. 146ii,id^^ p. 133.
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Salvation and Health
When we come to salvation we are looking at Wesley's
consuming passion, for he is, after Aldersgate, first and
foremost the evangelist. For Wesley, the word salvation
never means only the gaining of a ticket to heaven, as
important as that is, but it refers to the fullest
possibilities available by grace to become like Jesus, a
process only initiated in the beginning of the relationship
through Justification. �^'^^ The goal is always full salvation
and that includes entire sanctification. -^^^ In all of this
the key is grace from start to finish. It is "sola gratia"
and received "sola fide"; grace is the source and faith is
the condition. -'�^^ Wesley does not present a comprehensive
theology because he is ministering in the midst of a
revival. His theology, however, is sound, consistent and
orthodox, but all other aspects of theology pale in respect
to the essentials of salvation.
Wesley gives the order of salvation in his message
"On Working out your Salvation."
Salvation begins with what is usually termed (and
very properly) preventing grace ; including the first
I'^^Maddox, p. 16.
�"�^^Williams, p. 41,
�"�^^Rogers, p. 205.
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wish to please God, the first dawn of light concerning
His will, and the first slight transient conviction of
having sinned against Him. All these imply some
tendency towards life; some degree of salvation; the
beginning of deliverance from a blind, unfeeling heart,
quite insensible of God and the things of God.
Salvation is carried on by convincing grace, usually in
scripture termed repentence; which brings a larger
measure of self-knowledge, and a further deliverance
from the heart of stone. Afterwards we experience the
proper Christian Salvation; whereby, through grace, we
are 'saved by faith'; consisting of those two grand
branches, justification and sanctification. By
justification we are saved from the guilt of sin and
restored to the favor of God; by sanctification we are
saved from the power and root of sin, and restored to
the image of God. All experience, as well as scripture,
shows this salvation to be both instantaneous and
gradual. It begins the moment we are justified, in the
holy, humble, gentle, patient love of God and man. It
gradually increases from that moment, as 'a grain of
mustard seed, which, at first, is the least of all
seeds,' but afterwards puts forth large branches and
becomes a great tree; til in another instant, the heart
is cleansed from all sin, and filled with pure love to
God and man. But even that love increases more and
more, til we 'grow up in all things into Him that is one
head'; til we attain 'the measure of the stature of the
fulness of Christ. '-"-^^
It must be noted that Wesley uses the term salvation
broadly as an umbrella at times to encompass that which
leads up to being born again or recieving saving grace. He
would be quick to explain that the experience of
"prevenient," "assisting" or even "convincing" grace are
only preparation or "seeking grace" and not the same as
151
experiencing justifying grace or receiving salvation.
l^^Wesley, "On Working Out Your Own Salvation",
Works, Vol 6 p. 509.
l^^Rogers, p. 236, 237.
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Utilizing Wesley's own outline we follow the process
and decisions within full salvation and the significant all
encompassing place of grace in it. The initiative for
salvation Wesley says is always with God. "The first
dawning" is the work of God's prevenient grace in a person's
life. It comes to everyone and is not subject to their
choice or merit. "Because of original sin, the natural man
is 'dead to God' and unable to move toward God or respond to
Him. It is through the work of prevenient grace that he is
ICO
given the power to respond or resist." One aspect of this
is giving natural man conscience and restoring capability
�ICO
for moral choices. "No man sins because he has not grace,
but because he does not use the grace which he hath."-'-^'* It
is this belief in prevenient grace more than anything that
keeps Wesley from the error of the children of the
reformation with their divine determinism and holds man
responsible. -"-^^ When a man does respond to this initiating
grace, God gives more and more "assisting" grace. However,
the main value and purpose of all of this is to show the
-^^^Wil liams, p. 41.
l^^Wesley, Works, Vol. 6 p. 509.
-"�^^Ibid. l^^Burtner and Chiles, p. 512.
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sinner his need of a Savior and prepare him for convincing
(convicting) grace.
Wesley's emphasis on the successive (or progressive)
element is characteristic not only of preparatory grace�but
of sa 1 vation--f ai th� sin--and sanctif icaton in his
theory. Wesley has a healthy appreciation for the
gradual, but always maintains the balance by including the
instantaneous elements as well, where God bestows faith in a
moment when one is justified and usually later in a moment
when one is sanctified entirely to continue in the gradual
processes till g lor if ication.
^ � Fuhrman points out that
Wesley views Salvation as advancement (not by one's own
�ICQ
merit but by grace) through the successive stages.
-^-^^ This
certainly does not mean it is automatic. At times Wesley's
stages may be less helpful than a deep awareness that it is
by God's grace one moves in this relationship not precisely
by steps. What has often been seen as Wesley's disdain for
theology or doctrine is nothing more than the realization of
this fact that we may seek to describe God's work for our
own understanding or communication, but God remains greater
than our finite definitions. The essential is that man
-"-^^Wesley, "On Conscience", Sermons, Vol. 1.
-"-^ ^Lindstrom, p. 120.
l^^Lindstrom, p. 121. ^^^Fuhrman, p. 246.
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experience that life-changing relationship with the Eternal.
For Wesley God's prevenient grace if man responds
(gains assisting grace), leads to convincing grace or an
experience of conviction for our sins. God's work is
convicting, man's response is repentance. This may be seen
in many ways such as attending worship, reading scripture,
helping the needy, stopping certain activities. Though
these may be helpful, however they have no merit as regards
our salvation and may even delay one coming to end of our
efforts and earning righteousness. It is at this very point
which Wesley veered most sharply from his Anglican brothers
who held certain works as prerequisite for justification.
Here Wesley is most solidly in the Reformed tradition.
For it is only when God by his grace brings a man to a total
end of himself and his vain efforts to save himself that he
can recieve the gift of faith and be justified by grace
through faith. -"-^-^ Within each of these "movements" man is
given the freedom (by grace) to respond or resist, and thus
in the midst of the gradual each moment takes on some
decisive character or significance. Repentance is man's
side of God's convincing grace. Wesley suggest this is the
porch and precedes stepping through the door of Salvation
l^^Fuhrman, p. 249.
-'�^�^Wesley, Sermons , Vol. 2 p. 433.
�^^^Williams, p. 46.
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which is justification by faith. -^^-^ "By faith," he emphases,
because this faith is the gift of God's grace (unmerited and
active favor on our behalf) and we may receive and utilize
it as God gives us capability to resist or respond. -^^^ This
is contrary to the reformer's irresistible grace.
Wesley has variously described this condition
preparatory to salvation but never more dramatically than in
the message, "The Spirit of Bondage and Adoption." In this
Wesley clearly shows how the sinner comes to see his sin and
that he deserves eternal punishment. His "false peace"
gone, he seeks to break from his sin but strives to no avail
"repenting and sinning, and repenting and sinning again."
At the end of himself he asks, "0 wretched man that I am,
who shall deliver me from this body of death?"-^^^
It is at this point he is by God's grace ready to
transfer his total trust to Jesus alone for his
Salvation.
It is evident. . .that [justification] is not being
made actually just and righteous. This is
sanctification. . .least of all does justification
imply, that God is deceived in those whom He justifies;
that He thinks them to be what, in fact, they are not;
l^^Williams, p. 59. ^^^^Fuhrman, p. 243.
l^^Wesley, Sermons . Vol. 1 p. 187-189.
-"-^^Wesley, "Upon Our Lord's Sermon on the Mount",
Sermons, Vol. 1 p. 498.
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that he accounts them to be otherwise than they are.
The plain scriptural notion of justification is pardon,
the forgiveness of sins... for the sake of the
propitiation made by the blood of His Son.-"-^'
The sinner thus forgiven is reconciled and brought
back to fellowship with God.-'-^� He is at the same time
justified and born anew, coming to life - spiritual and
eternal--by the entrance of the Holy Spirit of Jesus. A
portion of the moral image of God is restored as he is given
the right to be a child of God by recieving Jesus as Savior
and Lord. Justification is primarily the objective work,
and regeneration or new birth the subjective work. What
Jesus Christ makes available, the Holy Spirit makes
applicable. With his justification there is begun the work
17 0
of initial sanctification or regeneration. God by his
grace at the moment of conversion begins to make us like
Himself�to give birth to His moral image as well as restore
the natural and political. While this may not be a return
to Eden, God does want us to be holy, wholly his again.
For this reason Wesley believed it was possible for
God to bring us to a place of grace that we do love Him with
���^^Wesley, "Justification by Faith", Sermons, Vol. 1
p. 119ff.
l^^Fuhrman, p. 252. ^^^Williams, p. 99.
���^^Wesley, "New Birth", Sermons, Vol. 2 pp. 227,
239.
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all our heart, mind, and strength. He uses various terms
for this experience: entire sanctification (I Thessalonians
5:23) Christian perfection (Mathew 5:48), Scriptural
Christianity (Acts 4:31), and being perfect in love (I John
4:18). He also holds that with justification there is
process which precedes and follows this instantaneous
experience. Much has been made of the fact that Wesley
himself gives no apparent testimony to the experience.
Wesley, also, does not give explicit testimony on the
witness of the Spirit, the call to preach, and so forth,
but we trust he believed and experienced these. If the
messages he preached are any indication of what he believed
and experienced then "Scriptural Christianity" "Christian
Perfection," "The Scripture Way of Salvation," "Sin in
Believers," "Repentence of Believers," are all examples
which speak of, or point to, this experience of entire
] 7 1
sanctification. With this came a redefinition of sm.-^'-^
In reference to John 3:4, Wesley wrote, "Nothing is sin
strictly speaking, but a voluntary transgression of a known
law of God."l'72
Wesley puts it this way.
From the moment we are justified, there may be
gradual sanctification, a growing in grace, a daily
-'�'^�'�Burtner and Chiles, p. 139.
�"�^^Wesley, "To Mrs. Benuis", Letters, Vol. 5 p. 322.
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advance in knowledge and love of God. And if sin cease
before death, there must, in the nature of the thing, be
an instantaneous change; there must be a last moment
wherein it does exist and a first moment wherein it does
not. 'But should we in preaching insist both on one
and the other?' Certainly we must insist on a gradual
change; and that earnestly and continually. And are
there not reasons why we should insist on the
instantaneous also? If there be such a blessed change
before death, should we not encourage all believers to
expect it? and the rather, because constant experience
shows, the more earnestly they expect this, the more
swiftly and steadily does the gradual work of God go on
in their soul; the more watchful they are against all
sin, the more careful to grow in grace, the more zealous
of good works, and the more punctual in their attendance
of all ordinances of God. Whereas, just the contrary
effects are observed whenever this expectation ceases.
They are 'saved by hope of a total change, with
gradually increasing salvation. Destroying this hope,
and the salvation stands still, or, rather, decreases
daily. Therefore whoever would advance the gradual
change in believers should strongly insist on the
instantaneous .
Maddox says this is the most distinctive element in
Wesley's doctrine of sal vation--the possibility of entire
sanctification. Charges that Wesley believes that it is the
work of man are ridiculous. From beginning to end he says
it is a gift of God by grace and received through faith.
It is amazing that large segments of the church still insist
on the gradual growth in grace onl^f which at times sounds
more like the Galatian continuing in the flesh. It is
noteworthy that those denominations which experience the
'^^Wes ley , "Minutes of Several
Conversations", Works, Vol. 8 p. 3 2 9.
�^^"^Wesley, "The Scripture Way of
Salvation", Sermons, Vol. 2 p. 452.
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most growth presently preach what Wesley might call full
salvation. Even after this experience of the fullness of
the Holy Spirit, there will still be gradual growth,
according to Wesley. There is no arrival point this side
the final salvation and correspondent glorification.
This leads us to consider Wesley's views on health
and healing. Though his paramount concern was man's
salvation he was, as has been mentioned, concerned for the
whole man. The variety of this ministry suggests this. His
social consciousness is seen as he visits the prisons,
widows, orphans, and sick, as he encourages individuals
fighting social injustice like Wilberforce in his fight
against slavery, as he seeks to help the poor and indebted.
His concern for knowledge may be seen in his own
habit of reading almost every thing-- logic, medicine,
history, and literature. As Williams points out, he was
"constantly seeking to listen to the insights God has given
to all his children. . . .All such reading may be seen as
comparative exegesis, for the final authority is the
scripture. "�'�'^^ Not only was this his habit but he
encouraged all the Methodists and particularly his preachers
to have a warm heart and trained mind.
His concern for health was primarily for spiritual
Williams, p. 25.
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health, but he sought to always visit the physically or
mentally sick as well and pray with them. He was not
hesitant to offer advice, usually that he himself had tried
successfully. At this point he was a man limited to
understanding of his day, but at times even here amazingly
up to date.
His book. Primitive Physick was of little value. In
it he even deals with the new use of electricity to help the
sick.-'-^^ Today the use of electric shock under certain
situations to help the mentally disturbed is still done,
though at times one wonders whether Wesley was ahead of his
time or whether medicine regresses. Nevertheless, he was
concerned to do all the good he could for all the people he
could .
His article on the use or one should say abstinence
from tea stands today as remarkable. First, he was
remarkable for his courage in questioning this most firmly
British institution. Secondly, his writing of his
discoveries of the harmful effect upon some of the caffiene
is far ahead of his time,^^^ though he does not know the
name of what in tea makes one shake or act so strangely; he
^"^^Wesley, Primitive Physick, (Chicago: 0. W.
Gordon, 1879).
-"�^^Welsey, "A Letter to a Friend Concerning
Tea", Works, Vol. 11 p. 506, 508.
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comments on the "corrosive" effects of what we today know as
1 7 fitannic acid. '� Finally he very practically estimates what
good could be done by the money saved which has been spent
on tea (he estimates approximately 50 pounds per year).
This would help families put food on their tables, get them
out of debt, and could be used to help the poor and lost.-^^^
This whole treatment sounds like something we might read in
the medical section of magazines on our newstands today.
Wesley's Thoughts on Nervous Disorders , though
revealing his limited understanding, again offers clarity
even to situations today. He speaks first of the practice
of physicians of using a nebulous term as a good cover for
1 fi 0
"learned ignorance." �" Today's example would be the still
used expression "It's their nerves," and with it whatever
prescription will deaden these villains.
As to nervous disorders, and particularly a "lowness
of spirits," Wesley recognizes there is here a real
difficulty. He suggests certain physical and behavioral
abuses such as alcoholism-'-�-'- as sometimes the cure and
offers the following advice to help. Initially, "you must
l'7�Ibid., p. 507. I'^^ibid., p. 505, 506.
�"-^^Wesley, "Thoughts on Nervous Disorders", Works ,
Vol. 11 p. 515.
l^^Ibid., p. 516.
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remove the cause, if you wish to remove the effect. . . .But
this can not be done by your own strength; it can only be
done by the mighty power of God."-'-�^ He recognizes the
Source of Healing and further urges the person to rely on
His Grace. His comments here are particularly modern, and
could be from an A.A. Manual. "If you are convinced of
this, set about it, trusting in Him and you will surely
1 p "D
conquer.
"-^"-^ This will happen whether the disease is healed
or not when one trusts in the Lord. Next he adds practical
advice, a strange mixture of both physical and psychological
steps toward health.
Abstain from all spirituous liquors. . . drink
little tea. . . every day of your life take an hour's
exercise . . .take no more food than nature requires. .
.unless you are ill, never lie in bed much above seven
hours. . . .above all beware of anger. . . .worldly
sorrow (pity parties). . . .fear that hath torment,
beware of foolish and hurtful desires. . . .remember the
kind command "My son, give me thy hearti". . .'the peace
of God, which passeth all understanding' shall keep thy
heart and mind in Christ Jesus.
We might look at this and wonder at this naive
offering to the disturbed, and especially wonder at the way
he runs the spiritual and practical together. But perhaps
he recognizes the nature of man as pychosomatic creature
made in the image of and for God more profoundly than we
l^^ibid., p. 519
l^^Ibid. ^^^Ihid., p. 519, 520.
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today. There is not one bit of advice here which would be
harmful for any of us.
In one place he criticizes the physicians for not
observing the need to treat the whole person. They had been
treating a lady's symptoms, "pain in her stomach," when she
was grieving over the death of her son. He not only
believes in cooperative effort but suggests that physicians
should be experienced Christians and thus able to discern
spiritual needs. -^^^
Wesley himself was always quick to visit the sick,
quick to seek about their spiritual welfare, and quick to
pray with them or offer some scripture - though he was slow
to offer other advice. He seems to have known that some
problems with Christians and non-Christians are primarily
spiritual, others may be primarily mental or emotional, and
still others physical--but knew also that God is able to
work in all areas of a man's life. Wesley would never, as
do some today, suggest that spiritual health will be gained
automatically when emotional and physical health are,
because he had a better understanding of what man is like.
He would acknowledge all "healing is from God by
grace, however it comes--by physicians, time, an answer to
l^^Ibid.
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1 R 6
prayer, or miraculously. �� He seems open to this grace of
God working through him for others or to bring his own
1 R 7
healing. -^"^ Wesley's referral to disease or sickness as
from God is disturbing and needs careful qualification, but
this simply shows he is a man of his own time and certainly
no deist.
Wesley seems always on the frontier. He is never
afraid to seek the truth since God is its author, and
remains a gracious man of grace who amazingly lived what he
taught and preached. The common thread that ties not only
his theology but this man Wesley together is grace, and it
may be the integrating principle needed for Pastoral Care
today.
-"-^^Wesley, "An Extraordinary Cure", Works, Vol. 11
p. 501.
1^'^Wesley, "Journal", Works, Vol. 1 p. 346.
l��Ibid., p. 347.
Chapter 3
THEOLOGICAL INTERPRETERS OF PASTORAL CARE
A growing number of writers agree about the real
need for discussion of an integrative principle of pastoral
care. At present, all are focusing on a rudimentary
theology which may be integrated with the practice of
pastoral care. The brief list of books and articles in
Chapter One suggests the range of study. Though they use
different terms, all recognize the importance of an
explainable theological position for the methods and
practices of pastoral care. The following theological
interpreters of pastoral care have expressed this same
concern and represent key positions in the debate.
Dr. Seward Hiltner evidences his concern in his
recent book Theological Dynamics. It is his most thorough
effort to develop a theology in relationship to pastoral
care. Earlier he wrote Pref^ace to Pastora 1 Theo logy. He
does suggest the possibility of a sequel to this recent book
if it is received well.-"- His recognition of the need for a
"theological perspective" is also seen in his article on
Paul Tillich in February 1968 in Pastora 1 Psychology.
William Oglesby, New Shape of Pastora 1 Theology
(Nashville: Abingdon Press, 1969), p. 14.
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Referring to the field of pastoral care, he writes, "We have
been short in general theory especially of a theological
kind that interpenetrates with the concrete observations:
and it is perhaps the most obvious contribution of Paul
Tillich to our field that he helped to correct that
imbalance . " ^
Dr. Jay Adams has repeatedly expressed concern for a
theologically sound practice of pastoral care which is
committed to biblical revelation. In Competent to Counsel,
he questions the use of methods which are based on
assumptions contrary to one's theology. He not only sees
the need for a integrative principle to govern one's method
of pastoral care and counseling, but in his Christian
Counselor ' s Manual^ seeks to apply methods drawn from the
scripture. . .which he terms "nouthetic counseling".-^ Adams
is at the opposite end of the theological spectrum from
Hiltner regarding much of pastoral care, though both come
from the Reformed tradition, and both agree on the need for
a theology which can be integrated with the practice of
pastoral care.
^Seward Hiltner, "Pastoral Psychology After Paul
Tillich," Pastoral Psychology (February, 1968), p. 6.
^Jay Adams, The Christian Counselor's Manual (Grand
Rapids: Baker Book House, 1973), p. 14.
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Thomas Oden and Frank Lake come from still different
traditions than Adams or Hiltner, but they too agree on this
need. Oden in Kerygma and Counseling pushes for a core of
truth to sustain the pastor in his practice of pastoral
care. This theme recurs in much of his writing.
Though Frank Lake did not write as many volumes, he
may have written nearly as many pages as the others. His
exhaustive book Clinical Theology initiated the development
of an entire school in Britain for pastors and other
professionals who seek to understand personality problems
through their theology, particularly as it relates to the
life of Christ. He recognized the need and sought to
address it in this unique way based on his medical training
and extensive theological study.
These men serve as representative examples not only
because they agree on the need for a integrative principle
for pastoral care, or because they each seek to offer
theological interpretation for pastoral care, but also
because of the differences they offer in their method of
developing their integrative principles. The model for
comparison is suggested by Alastair Campbell, mentioned in
Chapter One. It is the purpose of this chapter to review
the contributions of each of these writers in the field of
pastoral care, discover their integrative principle for
pastoral care, and observe the clarity of their integration
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in interpreting their practice of pastoral care.
Seward Hiltner
Seward Hiltner has exerted a great influence over the
ministry of pastoral care since the 1940's. His first major
book. Religion and Health, was published in 1943. He says
that because of his association with Anton Boisen, his
teacher, he was a forerunner in the move from the psychology
of religion to the emphasis on pastoral care.^ In addition
to his books, the primary vehicle of his influence has been
the journal Pastoral Psychology, which he has edited and for
which he has written for twenty years. ^
Hiltner, an ordained Presbyterian minister, did his
undergraduate work at Lafayette College and began his
doctoral studies at the University of Chicago. He returned
to finish his studies 15 years later, receiving his Ph.D. in
Systematic Theology, and began teaching. He is professor of
Theology and Personality at Princeton Theological School.
Through Boisen, Hiltner has been substantially influenced by
Paul Tillich. Although Hugh Sangborn in his book Mental-
Spiritual Health Mode 1 s , an Ana lysis of the Mode 1 s of
^William Oglesby, The New Shape of^ 1oral
Theology, p. 12.
^Ibid., p. 13-
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Hiltner , and Clinebell, says Hiltner moves away from
Boisen, from Tillich and disagreed with Tillich, especially
over the ontological emphasis. However, it actually seems
Hiltner has so focused on Tillich that he moves past the
"father of process theology" in his emphasis on the process
in theology. This is not surprising given his commitment to
the inductive method which will be discussed later. Hiltner
might take issue with being called a process theologian or
even an existentialist. He calls himself a "Neo-
Calvinist."' Oden says Hiltner is more Tillichian than
p
Calvinist .
J. S. Hielema, in his excellent study of Hiltner and
Adams, suggests that Hiltner's theory of cure must be
understood within the context of Whiteheadian and Tillichian
views of reality.^ His discussion in Theological Dynamics
on freedom-*-^ shows an appreciation for Calvin and other
theologians of that period though he has a more liberal
'^Hugh Sangborn, Mental -Spiritual Health Models, An
^H^iZlil 9.L the Models of Boisen Hi Itner , and Clinebel 1
(Washington: University Press of America, 1979).
^Seward Hiltner, The Holy Spirit Reconsidered in the
^iiallt 9L Dynamic Psychiatry (Tapes of S. Baptist Seminar)
(Atlanta: Protestant Radio and T.V. , 1980).
^Joseph S. Hielema, Pastoral or Christian
Counseling: A Confrontation with American Pastoral Theology
in particular Seward Hiltner and Jay E. Adams (Leeuwarden:
DeTille, 1975), p. 234.
^Ibid., p. 254. l^Ibid., p. 26.
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view of human freedom. In discussing grace, particularly
prevenient grace, he has at least discovered the genius of
1 o
Wesley's view. On his behalf Oglesby says that possibly
due to his Calvinistic or other theological background he
does not lose himself totally in the empirical data to the
exclusion of theological concern, as did his early
contemporaries. His only disagreement with Tillich was that
Tillich spent too much time with the study of being
(ontology and its categories) rather than the process or
direction. Tillich did this to avoid the pitfall of
existentialism and to avoid the loss of rational ity. It
is apparent that Tillich's concern was well founded.
Francis Shaffer's book Escape from Reason rightly points out
this negative effect of existential theology on our society.
Alastair Campbell says that Hiltner develops his
pastoral theology by the inductive method. This can be
readily documented, especially as it relates to pastoral
care. In his Preface he states he wants to let the basic
principles on theory of pastoral theology "emerge from
l^Ibid., p. 38.
�"-^Oglesby, New Shape, p. 14.
-"�^Laurence Wood, "The Panentheism of Charles
Hartsorn: A Critique." Asbury Theological Seminarian, Vol 37
(Spring, 1982), p. 20-46.
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reflection primarily on acts or events. . ."^^ He restates
the use of the inductive method as developing "pastoral
theology by a study of functions and operation of the
minister in the church."-'-^ He admits Boisen's influence in
the inductive method he uses, noting that Boisen believed
that studying the "living documents"-'-^ was studying theology
as well as psychology. "The content of Pastoral Theology
is, then, the theological theory resulting from the study of
the operations of pastor and church as approached from the
shepherding perspective."
Though these examples of Hiltner's commitment to the
inductive approach refer to Pastoral Theology, he regarded
pastoral care and counseling as specializations under the
larger heading of pastoral theology and used the method to
develop a theology of pastoral care as well. In the Preface
to Pastoral Theology he states that he "draws a theory of a
1 8
theological order from reflections on these operations."
He seeks always "to move from the specific to the
Seward Hiltner, Preface to Pastoral Theology
(Nashville: Abingdon Press, 1968) p. 20.
-"�^Ibid., pp. 37, 49.
l^Ibid., p. 51. I'^Ibid., p. 69.
�"-^Ibid., p. 7.
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general, "-^^ that is, he uses the inductive approach. While
the inductive approach is certainly a valid method, Hiltner
fails to incorporate the historic biblical revelation as an
integral part of the inductive approach. This suggests that
Hiltner's theory is bound up by a naturalism which focuses
too heavily upon the existential situation.
The problem with his tenacious commitment to the
"living documents" and his use of inductive method appears
in its theological effect of undermining the importance of
biblical revelation. While Hiltner in recent years has
sought to resolve the identity crisis among pastors
concerning their proper role as spiritual care givers
instead of being secular therapists, he apparently does not
see that he has in part contributed to this problem. In his
lecture to ministers^^ on the Holy Spirit, he chides them
for not thinking theologically. However, his method is
inadequate because it fails to give due emphasis on the
biblical basis of a theology of grace. If a theology of
pastoral care is to be implemented in care giving, it should
include the biblical revelation of a personal and gracious
God who reached out to the world in the divine person of
Jesus Christ.
l^Seward Hiltner, Theological Dynamics (Nashville:
Abingdon Press, 1972), p. 15.
^^Hiltner, Tapes.
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His most recent book. Theological Dynamics , while
thought-provoking and helpful, does not offer a systematic
theology or clear integrative principle for Pastoral Care.
He seems overly concerned with the tendency of systematic
theology to become scholastic and loose its power to help.
While this rationalistic tendency is rightly to be avoided,
a theology of pastoral care giving cannot avoid the need to
think clearly and biblically concerning Christian doctrine.
The "dynamics" of theological thinking is not necessarily
lost when one seeks to provide formulations of belief.
Rather, without such formulations, theological dynamics may
be lost in conceptual ambiguity. Pastoral care certainly
faces a need for a systematic theology or at least an
integrative principle against which to evaluate method and
integrate ministry.
With his general methodological assumptions, it is
not surprising that in the recent effort to meet this need
22
Hiltner avoids the more standard theological categories.
Whether or not Hiltner is successful in providing for this
need will be evaluated in the folloiwng discussion. We
will, now, seek to discover his theological position,
concerning Scripture, Anthropology, Salvation, the
Oglesby, New Shape, "Introduction."
Hiltner, Dynamics, "Introduction."
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Relationship of Salvation to Health (or a theory of cure),
and the Holy Spirit (and the importance of grace).
Scripture
Ferment in the Ministry Hiltner makes it clear
that "the basis of pastoral theology. . .is a synthesis of
biblical and theological findings. "^^ He sees revelation as
in process, leading back to the Bible and past tradition and
forward to potential creativity of the future. His
treatment of Scripture is found in the final third of the
book, appearing as a resource for pastoral counseling along
with prayer, religious literature. Christian doctrine, and
sacraments and rites. Since his discussion of scripture
appears near the end of the book as a quote "resource"
rather than as a "source" of pastoral care this suggests
that he views scripture as useful but not theological
authoritative .
God" refers directly to scripture; rather it is the central
metaphor by which Christian theology considers God's
revelation to man. He believes that it is confusing to
speak of the bible as the word of God because the bible is a
He does not believe that the expression "the Word of
23Hielema, p. 252.
24 Ibid., p. 75.
^^Seward Hiltner, Ferment in the Ministr}^
(Nashville: Abingdon Press, 1949), p. 32.
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book of words, sentences, and propositions. Rather, God's
revelation is an encounter with human beings given
continuously to supply what is essential for salvation. "
This existentialist concept use of revelation as encounter
and downplaying of the objective word of God in scripture
sends us into a subjectivity out of keeping with historic
Christianity. In fact, given Hiltner's approach, one could
just as easily substitute "insight" for "revelation." For
example, in his Theological Dynamics he urges the counselor
27
to urgently wait for God's Word or its secular equivalent.^
Has God's Word an equivalent�secular or otherwise? In his
only strong statement regarding the scripture, he suggests
that we ought to go back to the Bible not only for
confirmation but for correction. This, however, does not
mean he believes the Bible is the primary standard for
correction but, as his other comments show, one of many
standards. He misuses Luther's corrective of a legalistic
use of the scripture as his rationale for seeking the "Word"
as found everywhere, thus missing the stand Luther makes for
the place of objective Word, the Scripture.
26Hiltner, Dynamics, p. 166.
27 Ibid., pp. 168, 173.
28Hiltner, Ferment, pp. 31, 32.
29Hiltner, Dynamics, p. 174.
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J. S. Hielema's evaluation is excellent. "Hiltner's
view that revelational truth can emerge from Sitz im Leben
is an assault upon the sufficiency of God's Word."^^ And by
"Word" Hielema means the Scripture. "The creature
instead of the Creator becomes the ultimate point of
reference. . .The experimental pragmatic approach of
Hiltner's theological method does not stand up. Nobody ever
learned what Agape and Aletheio are from other sources than
the Scripture."^-"-
Anthropology
Hiltner holds to a dual view of human nature. In
his lectures to a convention of Southern Baptist Pastors he
says Paul was incorrect in I Thessalonians and elsewhere
when he speaks of human nature in terms of body, mind and
spirit. The psyche and soma are understood by Hiltner to
be interdependent. The pneuma (spirit) has first vertical
significance because it reaches out to the spiritual
dimension, and then horizontal significance in embracing the
soma (body). The spirit thus animates the body and
integrates the person. -^^ The point Hiltner is implying is
Hielema, p. 242.
Ibid., pp. 242-243.
Hiltner, Tapes.
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that the concept of the soul suggests the idea of a
supernatural dimension.
Hiltner believes the use of the word "spirit" comes
closest to our modern use of the phrase "whole person," or
total personality.^^ He suggests the ancient use of the
term "soul care" does more to fragment human existence and
fails in the need to deal with man holistical ly.^"* Of
course Hiltner's objection to the use of the term "soul
care" is related to his denial of a supernatural dimension.
While it is true that the greek dualistic split of the
person into a soul and body is not biblical, the Bible
affirms the existence of an immortal soul which is
inseparably related to the body. Hiltner seems to ignore
and reject this transcendent dimension of the person. For
him, all healing is on a continuum and is related to all
aspects of our personhood. Unfortunately our transcendent
dimension is not found on his continuum. "^^
For Hiltner, human beings cannot be understood apart
from their own self -fulf i 1 Iraent and freedom to do for
themselves-^" "Hiltner's anthropology is Pelagian in
�^-^Hiltner, Preface, p. 98.
Hiltner, Ferment in the Ministry, p. 22.
^^Hielema, p. 234.
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character."-'' Human beings ultimate need is seen as a
loving relationship with another human being, and faith as a
personal relationship to Jesus Christ as the God-man is not
3 8
the a 1 1 -important factor in life. There is little
evidence of human beings being considered sinners, let
alone as totally depraved. (Calvin's position). Humans
need only to see God in the flesh to overcome their
alienation (sin). This sounds more like Luther than Calvin,
and is certainly a form of Tillich's own view of humans.
3 Q
Hiltner seems to be optimistic about human nature.-"^ Humans
are basically good, and need only to accept and love
themself as God does to overcome their alienation and thus
enable them to relate to other people.
Salvation and Health
Hiltner is primarily concerned with mental health or
wholeness for humankind. '^^ He acknowledges that salvation
is by grace. However, this is not his primary concern;
it is simply one aspect of a persons life which needs
37ibid., p. 234. 38ibid., p. 231.
39ibid., p. 50. '^Oibid., p. 235.
^^Ibid., p. 253. "^^jjii tner. Tapes.
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addressing. In Pastoral Counseling, he says that the aim of
pastoral counseling is the same as that of the church, and
he then lists just five examples of the multifaceted aim he
sees for the church. Among these is aiding individuals to
acknowledge and repent of their sins and accept the freely-
offered salvation. Equal in importance with this are
concerns such as bringing peace where discord reigned
before. Hiltner suggests these are but a few of the aims.^^
From this it is apparent that salvation as an entering into
the relationship with the divine is just one aspect of man's
moving to wholeness. The language he uses is traditional
when he speaks of salvation, but he obviously does not mean
a personal relationship with Jesus Christ as the incarnation
of a personal God. A perusal of the indexes of his primary
books shows salvation is not even a category listed except
in one book and in that book receives only two pages. If
Calvinists at times push God's sovereignty to the point of
divine determinism, Hiltner pushes human freedom almost
beyond God's involvement other than as a natural force to
help man find his self -fulf i 1 Iment. Sin is any movement on
man's part away from his f u 1 f i 1 Iment.
^ ^ Hence the most
Hiltner, Pastoral Counseling, p. 19-
Hiltner, Preface, pp. 100-101.
Hiltner, Dynamics, p. 82.
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important thing for Hiltner is the direction the counselee
is moving. " Is the individual willing to move toward
conflict and confront it creatively, or is he using defense
mechanisms to avoid this move toward what will bring
fulfillment? Counseling becomes emotional re-education,
designed to discover inner conflicts, with an emphasis on
feeling and helping the counselee to go the direction he
chooses. 4^ Thus Hiltner regards sin and sickness as the
same, and personal responsibility is dissipated
considerably. 4� Though elsewhere he does say that salvation
is not the same as adjustment, he applies this observation
inconsistently. Part of his emphasis on healing as a move
to wholeness is helpful. Some Christians wrongly believe
when they receive salvation that this should take care of
all their emotional difficulties. Though his insights go a
long way to help in all areas and brings us into a more
intimate relationship with the Source of healing, salvation
is not an end in itself but a new beginning to growth.
Hiltner believes that healing is part of a
continuum, and religious healing is only a part of the work
necessary. He further believes that since spiritual healing
is related to all other healing, one should not mark off
"^^Hiltner, Pastoral Counseling, p. 78.
'^'^Ibid., p. 19. "^^Hiltner, Theological Dynamics.
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areas as if the healing in a Christian (spiritual,
religious?) area could not come through various channels.
Hiltner clearly believes it can. Christian means of
approaching the problem might actually impede the
49
progress .
Here, Hiltner's tenacious commitment to direction
and progress as most important color his understanding of
salvation and health. He goes so far as to suggest that
ultimately the former will occur as one continues to grow
and progress. He totally rejects Edmond Spencer's emphasis
that salvation of the soul is separate and primary to
healing of the mind or body. He rightly calls for a
holistic approach but to the neglect of inviting people into
a living and life-changing relationship with God through
Jesus Christ. His concept of salvation is thus an
existentialist reinterpretation of the historic doctrine of
salvation by faith through grace.
God ; The Holy Spirit and Grace
Hiltner, in his lecture series to Southern Baptist
ministers, spoke of the Holy Spirit helping people, bringing
the forgiveness of God, confronting us in the present, and
working outside the church. The series was enlightening.
Hiltner, Preface, pp. 100-101.
Hiltner, Tapes.
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but his lack of specificity on the Holy Spirit suggested
that the Spirit was less than pivotal to the ministry. When
Hiltner does mention the Holy Spirit in his writings, it is
usually as an afterthought to humbly explain some unexpected
breakthrough in the counseling process. He mentions in his
Preface Spencer's conviction of the Holy Spirit's necessity
in proclaiming the Gospel and warns against obscuring this,
but points out Spencer's humility in making such a
c 1reference.-^ He is obviously impressed by this humility.
The use of the Holy Spirit or at least language about the
Spirit can be a cover-up for shoddy preparation for all
aspects of ministry or for outright failure, but a dismissal
of the Holy Spirit is to exclude the Lord, the Source of
counsel and healing for counselor and counselee. Hiltner
says the pastor in offering care "assumes that God's Holy
Spirit and God's promise of salvation are potentially there,
waiting to break through if the bonds can be cut."-^^
But isn't the Spirit at work before? Is the Spirit
of God limited to waiting on the pastor or individual in
need to cut through the bond first? Hiltner, along with
others, seems to be searching not for the activity of the
prophet's God of history but for the life force and the
Hiltner, Preface, pp. 191, 192.
Hiltner, Pastoral Counseling, p. 17.
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processes it follows. The focus of all of this is on the
individual, certainly not on the Spirit. Hielema points out
that he speaks of an "enabling factor" but again he is
speaking of the healing within human beings there from
creation, not evidence of the Spirit's present activity.
Grace is sacrificed to his commitment to nature's process
and the direction it moves toward, and God's Holy Spirit is
lost in this process. Hiltner's concept of the Holy Spirit
has been existential ly reinterpreted to mean something less
than the personal agent of the triune God at work in the
world .
Jay Adams
Jay Adams seeks a radical solution to some of the
problems of pastoral care. While Hiltner's method is
primarily inductive, by contrast Adams' method is almost
totally deductive. Eliason says that Adams is part of a new
group in pastoral care and counseling which is basically
anti-psychology. ^4 Adams seeks to begin with the biblical
revelation and develop his theory of pastoral care and
Christian counseling from this source almost exclusively.
^�^Oglesby, New Shape, p. 157.
^'^Leland Eliason, A Critique of Approaches to
��Z�ll2i22X Zh�2i�SZ �2i2�^:2^
Evangelical Schools (Ann Arbor: Univ. Microfilm, Boston
Univ. Theol. 1983), p. 20.
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Adams has at least the virtue of being clear and easy to
understand, whether one agrees with him or not.
Adams did his undergraduate work at Johns Hopkins
University, received the B.D. degree from the Reformed
Episcopal Seminary, the S.T.M. from Temple University, and
his Ph.D. from the University of Missouri. He did further
graduate work at Pittsburg Theological Seminary and held the
Eli Lilly Fellowship at the University of Illinois in
Psychology where he worked with 0. Hobart Mowrer. He has
pastored various Presbyterian Churches and is presently
Associate Professor of Practical Theology at Westminster
Theological Seminary in Philadelphia.
Adams calls his approach to counseling and pastoral
care "presuppositiona 1 . " Among those presuppositions are
the basic positions of Reformed Theology-^-^ and an
unequivocal commitment to the inerrant Bible as the standard
for all faith and practice. Adams is similar in approach
to Edward Thurneysen, i.e., he is deductive. Campbell uses
the latter as his example of the deductive approach.
Thureysen is committed to the use of scripture, too, but his
view of scripture is that it is human effort to reproduce
the Word of God, which may be found in it. This is like
Adams, Manual , p. 34.
Adams, Competent to Counsel, xxi.
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Earth's view, but is certainly not Adams'. Adams offers a
distinct contrast to Hiltner. He has, furthermore, raised
some important questions and sought to answer them in a
consistent and integrated manner. As an example, in a
recent book he suggests that all counseling takes place with
some implied theology. The question is not over theology
but the source of that theology and its validity. He
draws the line sharply in his book The Big Umbrella,
writing, "If your counseling does not begin with the Bible
but with Mowrer. . .or with any other than God himself you
will soon conclude that you cannot evangelize in
counseling. "
Adams reacts to most of the mainline traditional^^
writers on pastoral care and counseling like Seward Hiltner,
Wayne Gates, and Howard Clinebell, as well as the
evangelicals like Bruce Narramore and Gary Collins, whom he
feels have compromised scripture in favor of an "eclectic"
ft 0
approach."" Scriptural counseling or no counseling is the
choice Adams favors. ^�'- Adams reluctantly acknowledges he is
^^Jay Adams, More Than Redemption A Theology of
Christian Counseling (Grand Rapids: Baker Book House, 1979),
p. 15.
^�Jay Adams, The Bi^ Umbrella (Grand Rapids: Baker
Book House), p. 97.
^^Hielema, p. 154. ^^Ibid., p. 155.
^^Ibid.
91
indebted^2 ^^^^^ influenced by Mowrer as regards
his emphasis on behavior and calling for responsible action
by the counselee. He believes, as does Mowrer, that good
feelings will follow right action. This calls for
confrontation and is contrary to the Rogerian method which
has been so popular with its non-deductive focus on
counseling. He obviously departs from Mowrer and Glasser
regarding what behavior he considers responsible,^-^ both in
how it is to be discerned (Scripture) and acted out
(enabling of the Holy Spirit). Adams would be quick to
add that the Spirit enables only after the spirit has
evangelized the individual.
Hielema suggests that besides Adams' Reformed
background his next strongest influence may have come
through his association with Cornelius Van Til at
Westminster. There nouthetic counseling could well be
called Christian apologetics, and thus show the integrative
principle out of which he seeks to offer pastoral care and
counseling.
'Eliason, p. 45.
Adams, Competent
Hielema, p. 128.
Eliason, p. 45.
to Counse 1 , p. 15.
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Scripture
If many of our initial theological interpreters of
pastoral care seem timid, apologetic, or even negligent of
the Scripture and its place in this ministry, Adams
establishes without question that it is the standard for all
his practice of pastoral care and counseling. He states at
the beginning of his presupposition that the scripture is
the inerrant Word of God and standard for all faith and
practice. "The scriptures must be the basis for all that
is said and done in counseling. . ."^^ For Adams the term
Scripture or Bible are almost synonymous with the Word of
God.^� While Adams holds to the infallibility of this
revelation for faith and practice, including the ministry of
pastoral care, he would be quick to assert the
6 9
interpretation of the Word is not infallible."^ He seems
genuinely ready to change his own interpretation if shown
70
from the Scriptures where there is a need.
Adams calls the scripture the textbook for pastoral
care and counseling. Here he is challenged by others for
71
his exclusiveness and what some have called bibliolatry.
The charge would not concern him, though he does deal with
^^Adams, Competent to Counsel, p. xxi.
^�^Adams, Umbrella, p. 26. ^^Hielema, pp. 169, 171.
^^Adams, Manual, p. 429. "^^Hielema, p. 140.
^�"�Eliason, p. 64.
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it. His most adamant case for the use of the scriptures
in counseling other than the book by that title may be found
in chapter three of his recent book. More Than Redemption.
After some scathing remarks about how counseling and
pastoral care did take place before Freud, he outlines the
centrality of the scripture for determining method and even
content of counseling. Adams continually mentions the close
relationship between the Scripture and the Holy Spirit. He
speaks of the superintendency of the Spirit over the writing
of God's Word, and throughout suggests that the Spirit and
7 3
the scripture work together. When he speaks of the power
of the Word to change lives, he might be misunderstood
unless one remembers this relationship between God and His
Word through the Spirit. If anything, Adams has so
propositionally nailed the Holy Spirit to the Scripture that
one begins to wonder if they are synonymous.
'^^ Though it is
certain the Holy Spirit will never work in ways contrary to
the Holy Scripture and does use the Scripture to bring about
conviction, conversion, and Christian growth toward Christ-
likeness, the Spirit cannot be confined solely to this
objective box but may work in lives independently of the
Adams, More Than Redemption, p. 22.
^Ibid., p. 17. "^^Ibid., pp. 36, 37.
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Scripture. There seems no room for this possibility in
Adams' thought.
Anthropology
Adams begins any consideration of what man is like
with the Scripture. Therefore the first thing which he
states regards man's creation by God: he did not evolve from
7 S
lower forms. Further, he holds that the original man Adam
was sinless and that more counseling approaches should study
the original as the norm. Too many study what is now the
universal, that all have sinned and fallen short of the
glory of God, and develop a norm from majority behavior.
For the Christian the norm is not what can be discovered by
sociology, but what by the power of God man can be or ought
7 6
to be as with the original Adam.
Adams holds to a dichotomous theory of man (one of
the few points where he agrees with Hiltner). He believes
man is material and non-material.^^ His understanding that
man is material dispels any notion that man's physical
^^Ibid., p. 98.
"^^Ibid., p. 101.
^^Wayne Lee, A Developing Model to Meet Counseling
Needs Through the Local Church (D. Min. dissertation, Asbury
Theological Seminary, 1981), p. 80.
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nature is evil. "7� He further argues for the unity of these
two and that for man to be fully understood it must be as a
7 9whole. The non-material part is made of mind, will,
emotion, conscience, and spirit. Within this immaterial
part, man was created in the image of God. Since God is
not material but Spirit, it is within the non-material that
we discover how man was made in God's image, a moral being
with real freedom and responsibility for choices.�^ Adams
is quick to point out that most secular psychologists
(Freud, Skinner, and Rogers) place the cause of man's
problems outside himself and therefore remove responsibility
with their own brand of determinism. �-'- Freud says the cause
of man's problem is the never-ending conflict between his
desires (id) and the morality forced on him (superego).
Skinner would suggest its simply incorrect programming by
society. And Rogers would urge the individual to seek
insight through discovering and following ones true
feelings. "Adams" greatest contribution to counseling is
his emphasis on the volitional aspect of the human being.
He stresses that failure to adopt the truth that a person is
a responsible being removes the hope and possibility of
7 8
'"Adams, More Than Redemption, p. 105.
"^^Ibid., p. 110. �^Ibid., p. 118.
81 Ibid., p. 119.
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success from counseling. "^^
However, when Adam sinned this image was distorted
and all but lost by the fall. Adams says that only the
Christian can by grace recover the image of God in
righteousness, love, and holiness, which is the goal of
counseling. In fact, in this respect only a Christian can
be counseled."-' Herein comes the difficulty with this
counseling for a Wesleyan. If one holds that since the fall
man is totally depraved and that God's Spirit has not
preveniently dealt with every man to give him the ability to
respond to what is right, then the only ones who are truly
free to choose other than sinners are Christians, and they
alone are responsible. When Adams briefly talks about the
ability of someone to respond to what God asks, he omits any
p A
explanation of where one gets this ability."^ For all his
conversations about accountability, the only thing available
to a non-Christian is evangelism.�^ Adams seems to have
overstated the truth and thus developed an imbalance in his
theory. However welcome his assertions about the revealed
^Lee, p. 80.
^Adams, More Than Redemption, p. 120.
^Adams, Competent to Counsel, p. 8 3.
Ibid. , p. 67.
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Word of God and creation of man in the image of God may be,
they cannot change this imbalance. Wesley could greatly
help here to give a philosophical and biblical base for
authentically holding the unbeliever responsible.
Adams further points out that man was created a
social being and a working being and that neither of these
were the result of the fall but a part of his normative
nature."" God made us for himself and with a need for
p 7
Others, i.e., a need for bonding, and God made us to work.
Only the toil and sweat are a part of the curse. For Adams
the problem with human being is sin, not just the original
Adam's sin but the willful choice of each individual to
sin.�� All other problems grow out of this central
separation from God and His way.
Salvation and Health
It is precisely at this point that the contrast
between Adams and other counselors (especially Hiltner)
appears most clearly. He challenges the whole concept of
mental illness as a disease, saying this removes
86Adams, More Than Redemption, pp. 126, 133.
�^Donald Joy, Bonding; Relationships in the Image of
God (Waco: Word Books, 1985 ), p. 1.
88Adams, Competent to Counsel , p. 2 9.
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responsibility from man and his choice; therefore it removes
any hope apart from a medical solution. But man's primary
problem, says Adams, is not medical; it is moral. The
source of most of man's problems is not sickness but sin,
sin being the choice to reject God and His way. Adams would
encourage counselees to see their doctor for tests to
determine whether difficulties are physical or chemical,�^
but beyond that he believes the basic problem of man is
either his separation from God because of sin, or for the
believer sin patterns which need sanctified reprogramming.^^
If man's basic problem is sin and separation from
9 1God, then the only answer for this is for the sinner to
repent of his sin and receive Jesus Christ as his Savior and
Lord. With this comes all of God's grace, forgiveness, and
the life-changing presence of His Spirit. Adams would
probably change the order I have just suggested but agree
generally. His style of counseling demands, then, that the
non-believer be evangelized so true counseling can begin.
He believes that wholeness or health emotionally and
mentally is the by-product of seeking the Lord and His way
�^Ibid., p. 37.
^^Hielema, p. 253; pp. 73-76.
^�"�Adams, Manual, p. 117.
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for one's life. ^ While Hiltner would say wholeness
includes spiritual health, Adams would say "True mental
health ... is nothing but true spiritual health. "^-^ This
may raise more questions than it answers.
His basic pattern for helping (counseling) the
Christian with problems is to utilize what is called
dehabituation and rehabituation. ^ ^ In order to do this he
outlines seven steps through which the counselor helps the
counselee pass in order to change behavior (sin patterns).
It is at this point that Adams' method, though in keeping
with the scripture, looks most like the behavior
modification of Mowrer or Glasser (Reality Therapy). This
is not to say that it is not very effective. The implicit
danger would be the heavy dependence the counselee may have
for the counselor and his or her leadership in the process.
But this is true of any long-term counseling as opposed to
simple pastoral care.
Adams has rightly discerned that real change occurs
not when a negative behavior is stopped but when it is
replaced by a positive behavior to the point of a new
habit. Talk is not enough for Adams; one must talk
�Hielema, p. 257. ^-^Ibid., p. 253.
Adams, Manual, p. 191 ff.
Ibid . , p. 17 5.
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through God's solution�change of action. Crabb observes
Adams' weakness here that with his healthy call to
responsible choice and change of behavior, and moving away
from a feeling-oriented approach, he may have neglected the
problem of wrong thinking, as opposed to wrong behavior.
God : The Holy Spirit and Grace
Adams says counseling is the work of the Holy
Q p
Spirit.^" It IS refreshing to find sommeone in the field of
pastoral care who so clearly acknowledges this fact. Adams
believes, however, that the Spirit of God is only active in
the unbeliever's life in order to bring him to Salvation
through Jesus Christ, after which He is available to the
believer for each counseling problem to help the believer
move to sanctification.
Adams bemoans the fact that unbelieving counselors
Q Q
cannot avail themselves of the Counselor. This raises
questions about the source of help or even healing when
someone does benefit from an unbelieving counselor or even
^^Ibid., p. 247.
Crabb, Effective Biblical Counseling (Grand
Rapids: Zondervan Publishing House, 1977), p. 69.
^�Adams, Manual, p. 4-7.
^^Ibid., p. 86.
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unbelieving doctor. Adams would probably argue that any
benefit is only transient.
He makes a particular point to say that the Holy
Spirit works through the Word, as well as through other
means like the sacrament, prayer, and fellowship with God's
people. He further lifts up the sovereignty of the Spirit
to work as He pleases and the need for the Christian
counselor to be open to the movement of the Spirit without
using this as an excuse for sloppy work or preparation. -^^^
As mentioned earlier, Adams' implies that the Spirit seems
limited to assisting the Scripture rather than the other way
around. Consequently, Adams at times appears to be Pelagian
about Christians changing and walking the walk.
Thomas Oden
If there is in Hiltner and Adams consistency of
method and heavy contrast to each other, in Thomas Oden we
discover a method of juxtaposition which has helped cause
some of the movement in his theology. He has always sought
dialogue between psychology and theology, as his earliest
books show. Recently, he has shifted to a more ardent
examination of classical Christianity and what it has to say
Adams, Manual, pp. 49, 98, 187.
102
to the theological crisis in pastoral care.-^-^^^ His most
forthright book. Agenda for Theo logy , may mark a decided
shift in his perspective. Some of this desire for an
orthodox theology within pastoral care, however, has always
been present. Eleason believes Oden has always challenged
Hiltner's operational approach to theology in pastoral
10 2
care, as may be seen in this statement:
This is a revealing analogy which in effect says
that the reproachment between pastoral counseling and
other forms of therapy may better proceed basically at
the level of practical cooperation without facing
squarely what may be the tougher theological and
philosophical issues that be submerged beneath the
questions of therapeutic approach and praxis.
It appears now that the "movement theologian,
"-^^^
as
he calls himself, has come home to classical orthodox
Christianity after passing through Barth, Bonhoeffer,
Teilhard, Bultmann, and other modern challengers to the
grand consensus of the Christian faith. He calls for
serious dialogue but admits that psychology and pastoral
care for years have only appeared to listen. Now we are
l^^Thomas Oden, Agenda for Theology (San Francisco:
Harper & Row Publishers, 1979), p. 1.
�"�^^Eliason.
1^ ^Thomas Oden, Contemporary Theolo^X and
Psychotherapy, p. 110.
l^^Oden, Agenda for Theology, p. 22.
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experiencing the bankruptcy of accomodation to modernity. -^^^
His most recent books challenge seriously not only the
absence or shallowness of theology in much of pastoral care,
but also show the poverty of much of the therapy as it deals
with the critical issues for man namely � guilt. -"-^^ One of
these books show the pastoral care of Gregory and challenges
our pastoral care to a similar honest dialogue between
authentic Christian orthodox theology and the ministry to
10 7
hurting persons.
Thomas Oden was born in Autas, Oklahoma, October 21,
1931. He received his A.B. degree with honors from the
University of Oklahoma in 1953. He received his B.D. from
Perkins School of Theology in 1956. Subsequently, he
received his M.A. in 1958 and Ph.d. from Yale in 1960. He
has taught at Yale, Perkins and Phillips Seminaries and is
presently the Henry Anson Buttz Professor of Theology at
Drew University. He is an ordained Methodist minister and
author of fifteen books.
Among the more important influences on his work, he
would list first Dr. Albert Outler, his professor, and since
l^^Ibid., pp. 55-56.
l^^Thomas Oden, Guilt Free (Nashville: Abingdon
Press, 1980), p. 30.
l^^Thomas Oden, Care of Souls in the Classic
Tradition (Philadelphia: Fortress Press, 1984), Preface.
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seminary days, friend and mentor. His dedication of the
book Agenda for Theology affirms this.^^^
While he at times questions his mentor, it may be
Cutler's own commitment to classic Christianity that has
stabilized Oden and, along with other influences, brought
him back to a similar appreciation for the ancient consensus
over the novel and modern. The other influences he mentions
are his students and their hunger for something of depth and
not the pop and innovative theologies of the modern age.
Their challenge has shown him the importance of reclaiming
orthodoxy.-'--^-'- One profound experience happened by way of a
television interview he watched of a fifteen-year-old girl
preparing for her third abortion and encouraged for her
"healthy" attitude by a therapist. When asked why she was
in this situation, she replied that other means of birth
control were inconvenient for sex. This was made more
unpalatable for Oden because of his own involvement in the
IIPWomen's Rights movement, including the right of abortion.
Oden, Pastoral Theology, p. ix.
Oden, Agenda for Theology, p. 50.
Oden, Contemporary T.&P., p. 131.
Oden, Agenda for Theology, p. 3, 50.
'ibid., p. 25; Guilt Free, p. 34 ff.
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More recent influences are Don Browning, a
colleague, and Frank Lake.-'--'--^ Browning is in a similar
process of recovering an orthodox theology for pastoral care
which has apparently been helpful to Oden. Oden
particularly commends Frank Lake for utilizing the classical
tradition of pastoral care while most others were chasing
each emergent psychology. He further says of Lake that
he is an exemplar (though seldom read) of the value of a
single theology of ministry.-*--^^
As has been suggested, Oden's method of dealing with
the integration of theology and psychology has been one
primarily of juxtaposition. He has always sought to let
the two disciplines inform, challenge, and correct one
1 1 fi
another to the mutual benefit of both. The most recent
change is not one of method. He still values both and seeks
to let them speak to each other. The change has come as a
result of his awareness of the one-sided nature of the
conversation with psychology doing all the talking and
theology (which he seems to recognize now as more emminently
-"--^^Oden, Pastoral Theology; Essentials of Ministry,
p. ix.
H^Oden, Care of Souls, p. 32.
��-�^^Oden, Pastoral Theology; Essentials of Ministry,
p. 58.
-'�-'-^Oden, Care of Souls, p. 21.
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important) doing all the listening and changing to the
detriment of pastoral care.-'--'-^ He has criticized pastoral
care in this regard: "Modern American Pastoral work has
been stronger in personal and practical aspects than in
historical and theological awareness. "�^-^� As we seek to
discover the integrative principle of Thomas Oden, primary
attention will be given to comments and interpretation he
offers since the renewal of interest in classical Christian
theology.
Scripture
In Pastora 1 Theology; Essentials of Ministry, Oden
states the place of scripture in Pastoral Theology and
subsequently the integrative principle for Pastoral Care.
"Scripture provides the primary basis for understanding the
pastoral office and its functions.
""^-^^ This position runs
counter to Hiltner's position of drawing the theology from
the function discoverd in the "living documents."-'-^^ Oden
is very clear about the place of scripture in the practice
-'--'�^Oden, Classial Approach to Theology of Pastoral
Care, p. 17.
ll^Ibid.
ll^Oden, Pastoral Theology, p. 11.
120ibid.
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as well as development of a integrative principle (core) tor
pastoral care.^^l ^^^^ early works contain an implicit
commitment to the scripture and its use for determining
theology not found in Hiltner. ^22
One of the major criticisms of writing in the field
of pastoral care by himself and others is loss of a biblical
ground. dangerous to the health of the church for
its ministry to be practiced without a good foundation in
scripture and tradition, reason and experience".
addition to his call for a return to the scripture as the
source for one theology, he refers implicitly above to the
use of Wesley's quadrilateral. This serves to show his
source for the method of juxtapostion , but scripture, as
with Wesley, is at this point primary.
As he traces his own pilgrimage in the use of the
scripture, some of his criticisms are for those who have
undermined the scripture with "a commitment to modernity" as
he calls it and philosophical existentialism, rather than
95.
121ibid., p. 36.
122
Oden, Contemporary Theology and Psychotherapy, p.
12 3oden, Care of Souls, p. 4 0.
124o(3en, Pastoral Theology, p. xii; similar thought
in Oden, Guilt Free, p. 110.
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true historical criticism.-'-^S indeed as regards the general
epistles, he states that noted New Testament scholars
Bultmann, Kasemann and even Bornkamm have so overwhelmingly
affected us with their interpretation that we have "the
canon within the canon. . .".1^6 further points out that
the church and only the church decides canon, not the
historian. It is this skeptical attitude toward scripture,
with the rise of ever-new psychologies, that helps erode the
foundation for pastoral care. He uses passages directly from
the general epistles to address some of our contemporary
issues .
Thus Oden not only calls for making biblical
revelation primary in setting the theology for Pastoral
Care, but also encourages the use of scripture in giving
care. "The Spirit through the scripture can often penetrate
the heart more quickly and deeply than our own words."
Oden would probably be less likely to use scripture
in counseling as Adams does, but he does not seem to share
the knee-jerk fears of many other mainline interpreters of
pastoral care.^^S
^^Oden, Agenda for Theology, p. 137.
^^Ibid.
2'^Oden, Pastoral Theology, p. 256.
2�Eliason, p. 84.
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Oden further asserts, "The texts of the scripture. .
. are the Word of God, addressed to us for our healing,
instruction, and benefit. ^29 In his Pastoral Theology, he
suggests there has been no scripturally grounded Pastoral
Theology since Gladden's in 1898.1^0^ q^^^ believes that
the "revealed, preached, and written Word all cohere in
mutual interdependence," and that the scripture is not the
total of the Word of God.^^^ The scripture needs to examine
us and our ministry rather than the other way around; about
this he is adamant. j-^ f^^^ states that the Christian
scripture is more sound psychologically in understanding and
helping with guilt (man's primary problem) than anything
divised by the likes of Perls, Berne, Freud, and others. l-^^
Contemporary Theology and Psychotheraphy he points out
that Tillich and Hiltner both fail exegetically and
confessional ly in their theology for pastoral care.^-^^ Oden
argues that Barth, Tillich, Brunner, Bultmann, and Niebuhr
were essentially seeking to change tradition rather than
"^^Oden, Pastoral Theology, p. 12.
^^Ibid., p. 9. l^^Ibid., p. 128.
^2ibid., p. 28.
^"^Oden, Guilt Free, p. 23.
"^^Oden, Contemporary Theology and Psychotherapy, p.
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sustain, cultivate, or nurture it, and were therefore caught
in trendy chasing of the new.^-^^ For their many
contributions he gives thanks, but suggests that this common
focus undermined biblical revelation, our foundation, as
well as the theology of Pastoral Care and therefore
ministry.
Anthropology
Oden's anthropology is less easily discovered than
his views on scripture, but it is nonetheless quite
"classic" even in some of his earlier writings. l-^^ Oden
apparently holds to a dualism of humans as made of spirit
1 o 7and body.-^-^' The body is a part of God's plan and is good,
contrary to the Docetic and Manichaean belief that it is the
1 o p
source of evil. He is aware that these two do affect
each other, not in a simplistic way, as all sickness is due
to an individual's sin; but he is careful not to deny the
log
mystery of the intermeshing of sin and sickness either.
-^-^
l-^^Oden, Agenda for Theology, p. 54.
l^^Oden, Kerygma and Counseling (Philadelphia:
Westminster Press, 1965), pp. 84-102.
1-^^Oden, Pastoral Theology, p. 28.
l^^Ibid., p. 287. l^^Ibid., p. 78.
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Though committed to a holistic approach^^O counseling, he
asserts that we are spirits with a mortal body.^^l ^an is
limited in time and space and thus subject to corruption.
This further means that all our choices have
consequences.
-^^^ Humans are more than the highest of the
animal order, but made in the image of God. One of the
consequences we all live with is the effect of the fall,
in which the image of God has been affected intensively if
not comprehensively. Oden would probably agree with this,
though he seems to lose sight of it in his dialogue with
Carl Rogers. He draws some interesting parallels between
Rogers' therapy and classic theology, recognizing that
Rogers leaves out the necessity of God's taking part in the
redemptive event within therapy. If Rogers had not said
this, one would think his high optimism for man was grounded
in a deep sense of prevenient grace, but like Oden, this is
to bend over backwards to discover something which is not
there. should not surprise us that a theory like
Rogers', i.e., secular theology, with its secular priests.
140ibid., p. 111. 141ibid., p. 303
142ibid., p. 241. 143ibid.
144oden, Kerygma and Counseling, p. 102.
145ibid.
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if it is to have any credibility, must recognize the reality
of the fall and need of redemption. However, it chooses to
explain them and solve them without God. It is more likely
he and Oden are disregarding the depth of sin and its
effect. Oden, later in Guilt Free, clearly sees that
humankind's primary problem of sin and the guilt which
follows cannot be ultimately solved by "buck passing"
psychologies, but only by a Savior. rpj^g similarities
that Oden sees in Rogers are partial expressions of the
great truths of Classic Christianity which Oden has so
ardently embraced. It needs to be said that even in Oden's
earlier works, his theology is in the main orthodox, and his
anthropology is basically sound as he dialogues with Rogers
and others.
In his studies about Gregory's pastoral care, he
seems to have discovered the importance of this core of
theological belief along with the importance of ministering
the love of which it speaks in a variety of ways. There is
an inherent commitment in this to the complexity and
integrity of the individual. His does not allow pastoral
care to be reduced to a single track such as client-centered
or confrontive counseling. He obviously does not agree
146oden, Guilt Free, p. 10.
147oden, Care of Souls, pp. 76-78; Pastoral
Theology, p. 2 0 0.
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with Hiltner that the use of the term "soul care" fragments
14 8
therapy, ^� but rather finds in the ancients a more
comprehensive and truly holistic approach.
Salvation and Health
The relationship between salvation and health,
especially mental health, is difficult to separate,
precisely because man is a whole person and the spiritual,
mental, social, and physical aspects are all closely related
and interdependent. Oden acknowledges this but does not
minimize salvation (as does Hiltner) by simply saying it
will take place as one grows to mental health, or minimize
mental and emotional illness by suggesting it can only occur
when a person is saved and responds to the work of
sanctification (as does Adams). Both of these in different
ways tend to reductionism and have taken partial truth and
made it the whole of their focus.
Oden is clear as to which he believes is of ultimate
importance in the ministry of the pastor and his care of
parishioners. He insists that if the spiritual formation,
"the crowning and undergirding element," does not take
central position in pastoral ministry, then the physical and
Oden, Preface, p. 98.
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ethical interests will be diminished and misunderstood.
All Chrisians are called to share the good news, but the
pastor in particular is called to help lead people in the
experience of new life in Christ Jesus. Oden warns that we
have too often separated evangelism from the work of the
150
pastor to the detriment of the ministry of pastoral care.
In fact, Oden goes so far as to reclaim the responsibility
of the pastor to lovingly confront the sick when there is a
false peace about their relationship with the Lord. Oden
offers a balance by his method of juxtaposition that neither
Hiltner nor Adams has.^^l He recognizes the abuse of
deathbed conversions, but urges that we not fail in "our
sacred duty to labor for the conversion of the sick."-'-^^
However well intentioned the attempt to deliver the
Christian message in language for moderns, we cannot afford
to deny the offense of the cross and our need as sinners for
Jesus Christ, the Son of God and Savior of the World. l^-^
One may gain a measure of health emotionally by implicit
acceptance and grow personally, but true wholeness is only
149Oden, Pastoral Theology, p. 199.
150 Ibid., p. 7.
151 Ibid., p. 264.
152 Ibid p. 265.
153Oden, Agenda for Theology, pp. 103, 121.
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possible as one is forgiven and receives grace for Jesus'
sake, relieving one of the overwhelming burden of guilt.
One may experience conversion and still have difficulties
emotionally, mentally, and physically, not reaching
wholeness in this life. Without conversion, however, it
will never be achieved now or in eternity.
This is not to say that the pastor overlooks Jesus'
concern for the whole man. It is this concern, long
neglected, which leads him like Jesus to be concerned also
for the emotional, moral, and physical well-being of all
people.
Human emotional needs will be helped greatly if,
through conversion, guilt is lifted and the person can grow
within the environment of unconditional love from pastor and
congregation.!^^ Receiving the pardon offered through the
redemptive act of God in Christ may not overcome all the
consequences and emotional damage of one's past, but it will
certainly provide a sure foundation to walk out of the
debris.
^^Oden, Guilt Free, pp. 89, 90.
^^Ibid., p. 113.
^^Oden, Pastoral Theology, p. 193.
^^Oden, Guilt Free, p. 115.
^�Ibid., p. 108.
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Oden also suggests that good pastoral care does not
ignore the Godly needs, or as he calls them, "the hedonic
concerns" of the whole person. Feeding the hungry,
assisting the poor, are still supposed to be the concern of
the church regardless of government's intervention in this;
ICQ
which used to be the church's domain. His Pastora 1
Theology offers practical advice as well as a sound biblical
basis for care of most situations in the ministry. Among
these are the pastor's care for the sick with visitation,
16 0
prayers, and as appropriate, annointing with oil. In all
of this, the pastor's care "is to mirror Christ's care for
us"; and he reminds us that Jesus deals with each person as
unique.
God : The Holy Spirit and Grace
The most important aspect of one's theology for
doing ministry will be what the person believes about God.
Oden points out that the parishioner has the right to expect
that a pastor will have already thought deeply about this
before being confronted by the questions which arise out of
Oden, Pastoral Theology, p. 198.
^Ibid., p. 259.
Oden, Care of Souls, p. 55.
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the crucible of suffering. this issue of theology,
Oden devotes an entire chapter. Oden is clearly in
agreement with the classical position on the nature and work
of God.
God is one triune God.^^^ He is the only absolutely
necessary being. qq^j neither male nor female, but
spirit, though the prounoun "he" is to be preferred to "it"
to show he is a personal being who chooses self -disclosure
first through creation and ultimately in his self-giving
Jesus. Oden holds to the classic attributes of God, His
omniscence, omnipresence, eternality, immutability,
omnipotence. Further, God is majestic, beautiful, holy,
love, and just or good. Yet the last attribute in each
list, when confronted with suffering and evil, appears to
contradict the other. Oden points out that most have opted
for an explanation that limits God's goodness, or His power,
or ignores the reality of evil.^^^ Oden calls us to the
classical position which maintains that God is unsurpassably
good and incomparably powerful, while addressing the depth
of evil and suf f er ing. ^ ^ ^ Hiltner and most of his
l^^oden. Pastoral Theology, p. 223.
l^^ibid., p. 99. ^^^Ihi6., p. 13.
l^^Ibid., pp. 45, 99. l^^Ibid., p. 224.
l^'^Ibid.
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contemporaries have limited God's nature, thus denying Him
power and/or knowledge. Adams' position, though he
would deny it, may suggest by implication a God who is not
fully good in his election. Oden says God does not will
suffering.-^"" With God's great gift of freedom comes the
real possibility of abuse (sin) and consequence; failing
1 fi Q
this it IS not real freedom.
Oden points out that though these philosophical
considerations are essential for the pastoral ministry of
care, parishioners will be served better by the affirmations
of scripture such as "God suffers with us" in Hebrews
2:9. God has not only come personally and bodily in
Jesus to redeem us, but through His suffering, death, and
resurection offers victory over temporal suffering in
eternity. Through His Holy Spirit He is with us in our
struggle.
The presence of the third person of the trinity is
of special concern to one involved in pastoral care. It is
God the Holy Spirit who is actively involved in applying
what God the Father has willed and God the Son has
accomplished. Gifts for the purpose of ministry are
16�Ibid., p. 227. l^^Ibid., p. 228.
I'^^Ibid., p. 225.
I'^^Ibid., pp. 171, 225.
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bestowed by the indwelling Holy Spirit. tj^q Holy Spiifit
offers guidance, power, continually in order to bless the
17 3
ministry.
' Oden quotes Wesley as saying that it is the
Holy Spirit's acts in us that reshape our behavior-'-'^ 4 ^j^^
sanctifier after conversion. The Spirit works to bring our
preaching home to the heart and nudges us in our
17 5Visitation.-^'-" "The working minister is in co-working
ministry day after day with Christ's own ministry, supported
and energized by the Holy Spirit. "^^ ^ It is God the Holy
Spirit who draws, convicts, corrects, disciplines, and
17 7comforts m all our attempts. Indeed the Spirit goes
before, works through, and continues the work of Christ
after the pastor leaves. The Grace of God administered by
the Holy Spirit is working toward wholeness in man, but this
is above and beyond the natural healing processes He has
built into creation.!^� Man has the limited choice to
respond positively, cooperatively or negatively to both.
125.
I'^^ibid., pp. 101, 28-30.
-'�^'^Oden, Pastoral Theology, pp. 61, 30.
I'^^ibia., p. 137. 17511,1(3., p. 130.
l"^^Ibid., p. 193. I'^'^Ibid., p. 206.
l^^Oden, Contemporary Theology and Psychotherapy, p.
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Frank Lake
Of the four interpreters examined, Frank Lake stands
out as unique and perhaps most independent. Hiltner is the
representative interpreter of pastoral care of his time;
though he has helped shape this ministry, he was very much a
product of his period. Adams, too, has been affected by the
period as he reacts so strongly to its abuses and thus
possibly creates his own. Oden has admitted to going with
the flow as a "movement theologian." Only recently has he
rediscovered classical Christian theology for pastoral care.
Lake, like Oden, uses juxtaposition^^ ^ as the method for
developing his clinical pastoral care, forging a synthesis
that someone has called "Christian (or we might say
Christocentric) psychoanalysis." In his most recent book he
says his theology is inductive, an overstatement when
compared to Hiltner's inductive method. Lake has simply not
1 R 0
chosen to be comprehensively systematic.
Lake's main work. Clinical Theology, grew out of the
course he developed in Clinical Pastoral training and care
beginning about 1958. He takes the best resources and
l^^Frank Lake, Clinical Theo logy (London: Darton,
Longman, and Todd, 1966 ), p. 33.
l^^Lake, Tight Corners in Pastoral Counseling
(London: Darton, Longman, and Todd, 1981), p. 53.
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techniques of psychology and pounds them into shape on the
anvil of a highly Christocentric theology which grows out of
his own living experience of the risen Lord and Savior
Jesus. Lake acknowledges his eclectic work as anything but
original except in his selection of the "norm" for a healthy
personality.-^"-^ However, many would say he has in his
organization and charting of the material, as well as his
diagnosing and recognizing psychological conditions, made
new strides, especially in employing aspects of the life of
Christ, and in its climax on the cross, to help cure the
disturbed.
Lake blends his theology and psychology in his
practice of pastoral care thoroughly- He sees the work of
Christ on the cross as not only establishing our salvation
through the forgiveness of sins (dealing with our wrong
choices), but also helping us with our afflictions (the
18 3
consequences we experience). "-^ Lake would say that Christ
died to help sinners and sufferers. In developing his
understanding, especially of the more extreme problems, such
as schizophrenia, or as he calls it, the schizoid position.
Lake and others used L.S.D. to discover that initial
l^^Lake, Clinical Theology.
l^^jbid., "Flyleaf"; pp. 24, 25.
l^^Ibid.
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deviations of personality may be rooted in the birth trauma
and first year of life as the individual experiences extreme
anxiety due to this trauma or separation. This is clearly
not a result of their making or choice. Recently he has
acknowledged that his use of the drug was unnecessary; the
initial effects occurring to the fetus in the womb have been
remembered without L.S.D.-'-�^
Frank Lake began his studies in medicine in 1937 at
Edinburgh, where he also had some theological training. He
received his medical degree at Liverpool in Tropical
Medicine. He served with the Church Missionary Society in
Bengal and then at Poena in India. While serving as
commandant of a wing of the hospital in Poona, he turned his
attention from parasitology to psychology. Encouraged by
the Missions Society, he returned to England to pursue this
interest in psychology, and received the Diploma of
Psychological Medicine at Leeds. Since then he has been
involved in training approximately 12,000 clergy and others
in the psychiatric aspects of pastoral care through the two-
IP c
year course in Clinical Pastoral Care.
In both his books. Lake acknowledges long lists of
184Lake, Tight Corners in Pastoral Counseling, p. 7
1 p c
�^�-^Ibid., p. viii.
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people who have helped and influenced him in his work,
including Thomas Oden.^�^ But the two who seem to be
referred to most, other than his friends and family,
patients and professors, are Otto Rank and Florence Nichols-
Haines. He worked with Dr. Nichols (later Haines) in
Vellore where he began moving toward psychiatry. She later
helped review the materials for his Clinical Theology and
even used the material in Canada. He says that her
contribution was to bring the "discipline of a long Freudian
psychoanalysis as well as of psychiatric method, in the
context of a vigorous Christian faith" to the material.
Otto Rank was a contemporary of Freud who initially
had Freud's acclaim for his study in the birth trauma and
its primary effects on personality. Lake believes that if
Freud had continued with Rank rather than listening to his
associates, he might have avoided the difficulties of
transference and discovered answers to some of his own
personality problems.^� � Lake continues to call his an
eclectic method, using some behaviorism, psychoanalysis and
18 9
other techniques, but bound by none of these. Lake seeks
2,3.
1 R fi
Ibid., p. xvii.
l^^Lake, Clinical Theology, p. xii.
l^^Lake, Tight Corners in Pastoral Counseling, pp.
l^^Ibid., p. 13.
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to work cooperatively with the primary process of the
patient which Freud recognized and the origin of which Rank
helped locate, namely the energy of pain and anxiety
produced by the pre-natal and neo-natal experiences.
Rank pointed the way which Lake has gradually followed to
discovery and to his subsequent method, which he feels has
removed him from the psychoanalytic aspects of the
ministry.
Lake's Clinical Theology offers theory primarily for
the practice of pastoral care rather than a systematic
theology. However, his integration of theology is
comprehensive and of utmost importance in the ministry.
Scripture
Lake's commitment to the scripture is not as clearly
stated as Adams' or even Oden's. However, his use of the
scripture pervades every aspect of his work, leaving little
question he holds it as authoritative, though the
interpretations and applications of passages may be called
1 Q2
into question.
Even a casual glance at the biblical references (4
pages) and biblical characters he utilizes in Clinical
l^^Ibid., p. xiv. l^^Ibid., p. xii,
^^^lhid,r p. 62.
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Theology establishes the place of scripture in his practice.
Though study, training, and experience are a source of
authority for doing pastoral care. Lake says the source is
the authority of the unchanging Word of God.^^-^
He also puts a high priority on biblical theology,
especially as it corrects or confirms his work on man and
his personality , ^^d elsewhere he boasts of British
theologians' commitment to this.-*-^^ At one point in the
initial chapter, he quotes passage after passage to
establish the central truth of Clinical Theology.-*-^^ This
is that "in fellowship with God through Christ and His
Church there are available personal resources which
1 Q 7
transform relationships and personality." He suggests
that in each of Paul's letters he speaks first of the gift
of new "being and well-being" and secondly what kind of life
this will be. Lake believes the Word is offering the power
through the Holy Spirit to produce that of which Paul
speaks .1^�
Lake further holds that the counselor should be
l^^Ibid.
�^^^Lake, Clinical Theology, p. 32.
l^^Ibid., p. 3. l^^Ibid., p. 16.
1^'^Ibid., p. 15. l^^Ibid., p. 17.
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directed by the guidelines of the scripture-*- and perhaps
more important, be a recipient of the relationship and life-
changing grace in Christ which it pr oc 1 a im s . ^ ^ 0
continually points out that the usefulness of the written
word is determined by faith in the Living Word, Jesus. ^^1
This is true of counselor and counselee. When he recommends
the Bible as a resource for the individual^^^ ^^le group,
he immediately attaches the above disclaimer that its
usefulness will be determined by receptivity and faith.
In fact, he argues that the emotionally disturbed will tell
you their problem by the texts from scripture they isolate
as the whole gospel. This does not cause Lake to quit
utilizing the scripture, but rather "We ought not to dismiss
God because of the fixed tendency of the mentally ill to
misinterpret His spoken Word. This Word in the Scripture
heals. "20^ He further points out that in a healthy person,
2 0 6
the Scripture can penetrate the depths of personality.''""
Lake refers to the Scripture of the Bible as the Written
165.
l^^Lake, Tight Corners in Pastoral Counseling, p.
2^^Lake, Clinical Theology, p. xi.
201ibid., p. 48. ^^^Ibi6,, p. 47.
203jbid., pp. 815, 46. ^^^Ihid., p. 48.
205ibid.
206ibid., p. 49; Hebrews 4:12, 13.
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Word and is careful to distinguish this from the Spoken Word
and Living Word, Jesus. He does not say that the Scripture
heals, but the Word in the Scripture, thus avoiding some
kind of magic or Biblolatry. Referring to Paul Tournier, he
speaks of the very language of the Word of God in the Bible,
and seems to take the Scripture that he uses quite
2 0 7
literally.^"' But he does not declare himself beyond
letting us know he believes it is inspired.
"implication," what he calls the central message of the
Bible, which is most important to him, namely, "God's total
acceptance of this man in Christ".
Anthropology
Lake says that he agrees with the biblical
anthropology, and nothing in his Clinical Pastoral Care
2 10
would contradict this. Yet in a book called Clinical
Theology one would have expected a clearer presentation of
human origin, nature, and parts. However, Lake at the
outset disclaims any theological expertise except that which
comes to each person who has an empirical knowledge of the
^O^ibid., p. 1.
2^�Lake, Tight Corners in Pastoral Counseling, pp.
165, 166.
2^^Lake, Clinical Theology, p. 52.
^l^lbid., p. 32.
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truth and power of the central facts of Christian theology
through the risen Savior.
While disappointing in his initial presentation of
humankind, in many ways he has gone far beyond the others we
have studied. He has an understanding of the depths of
human personality and its problems and potential , ^12 ^^ich
when coupled with his faith in the grace of God and its
power to transform personality cannot only save a sinner,
but free a Christian of "perfection" in love. Grace, he
implies, can move into the recesses of our personality and
make us like Lake's chosen "norm" for humans -- Jesus
Christ. Perhaps in selecting Jesus Christ as the "norm"
rather than the negative models of psychoanalysis or the
"average person" of other schools (the best of the worst and
the worst of the best) he believes he has stated his
one
anthropology.
Lake asserts that humans are in part spirit and
criticizes other helping professions for their neglect of
this. He warns of the dangers of manipulation away from
^-'��'�Ibid. , p. xvi.
^l^Lake, Clinical Theology, p. xxv, xxvi, (253).
213ibid., p. xxvi, 352 ^^^lhi6., p. 30 f, 134 f.
^^^Lake, Clinical Theology, pp. 30, 134.
216faith. His use of Hebrews 4:12, 13, might suggest that
he holds a trinitarian anthropology. In this instance he is
simply pointing out the value of God's Word to speak
penetratingly to Christian people as to the frontiers of
conscious and unconscious thoughts as motives. makes
this same reservation elsewhere, that humans are very
complex beings. Lake seems to hold to a dualistic
anthropology. He is sensitive to the interaction and effect
that body has on mind and emotion (parts of the non-material
or spirit of man) and urges that the ministry of pastoral
care be to the whole person. His observations on
depression from the Scripture and other documents point out
how important it is to consider fatigue and poor diet in its
2 2 n
treatment. He primarily uses the term "soul" sparingly
as interchangeable with "personality," thus suggesting that
the cure of souls would refer to Christ's concern for the
total person. We are responsible for a similar concern in
2 21
pastoral care. He never allows an artificial division of
persons and the abuse of the term "cure of souls" to refer
only to dealing with the spiritual aspect of one's life as
216
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Lake, Tight Corners in Pastora 1 Counseling, p.
^I'^Lake, Clinical Theology, p. 49.
21�Ibid., p. 299. ^^^Ibid., p. 103.
220ibid., p. 279. 221jj3i^.
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against the emotional aspect. 222 He does at one point use
"soul" as interchangeable with "spirit" (vs. body).223
Lake agrees that humans, though made in the image of
God, are sinners. He disagrees with an optimism about
humanity which he says goes back to the Greeks that says,
"If a person is taught right he will do right. "224 people
may know right and still choose to sin. Any optimism Lake
has would be in the power of Christ and His work to
transform even the most disturbed. 225 two-fold need of
people is first and primarily the forgiveness of sins, and
secondarily and also important, help with af f liction.226
points out the difference between the natural person and the
spiritual person, the "religious" and the Christian person.
The Christian is one who, when converted by the Holy Spirit,
trusts Christ and confesses his sin that he might be
forgiven and receive new life. The natural person utilizes
their religious behavior to cover his own sin and remains
dead and anxious in sin. The growing Christian who would
continue to respond to the Holy Spirit's work on past
222 Ibid., p. 21 ff.
223 Ibid., p. 279.
224Lake, Tight Corners in Pastoral Counseling, p.
61.
225Lake, Clinical Theology, pp. xxviii, 45.
226 Ibid p. 24.
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afflictions and ongoing sin will be transformed to wholeness
and experience the fruit of the Spirit (in
sanctification ) . ^27
Salvation and Health
The final passages of the section of anthropology began
to give insight to Lake's view of Salvation and Health. He
lists as our chief needs acceptance and sustenance for a
sense of being and well-being out of which come a right
TOO
Status and well-motivated achievement. Though he would
never advocate the counselor directing the sessions toward
evangelism as Adams does, he believes that the relationship
between counselor and counselee should bring the individual
to the surest sense of acceptance which comes as he receives
forgiveness of sin and new life in Christ and thus open the
229
way to the Spirit's sustenance or well-being.
If Hiltner seems to neglect the priority and
importance of salvation, at times equating process to
wholeness with health and salvation, Adams, on the other
hand, seems to neglect the mental and emotional aspects for
health, suggesting that salvation and discipleship
(sanctification) will take care of all man's needs. Oden
227ibid., p. 335. ^^^Ibid., p. 132 f.
229ibid., p. 206 f.
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looks upon both salvation and health (emotional, physical,
etc.) while keeping them distinctive but separated, thus
avoiding the errors of Hiltner and Adams. Lake apparently
makes a synthesis of the two while striving to maintain the
integrity of both.
His view of salvation is solidly grounded in
orthodox theology. We are justified, made right with God,
through faith and faith alone in Christ and his sacrificial
death on the cross. ^^O ^^le righteousness of Christ,
not our own, that is the ground of our acceptance. ^ ^1 This
acceptancce is a gift which we may, by faith, receive.
Lake states that the counselor's certainty about this allows
him to direct the depressed person to certain cure.^^-^ Thus
he offers a more thorough application of this truth in
2 3 4
pastoral care for one of the more deeply disturbed.
In his discussion on sanctification, he often refers
to it as full salvation^^^ or the deeper work of
redemption. does not say a great deal about entire
54.
^^^Ibid., p. 207. ^^^Ihi6., p. 206.
^^^Ibid,, p. 164. 233jj,i^^^ 207.
234j]3i^^^ p^ 222.
^�^^Lake, Tight Corners in Pastoral Counseling, p.
2^^Lake, Clinical Theology, p. 908.
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sanctification or Christian "perfection, "237 especially the
experiential aspect of it, but allows for the possibility of
this kind of holiness through the transforming power of a
holy God. He does talk about this in regard to what is
called the "cavern of dread, "238 ^ product not only of our
sinfulness, but also of the affections we have received and
which bind us in fear. 239
Lake shares that his own exposure to this great
truth personally came in a Keswick convention in England.
He speaks of the "rest" in identification with the death of
Christ and our dying to any active faith, especially in our
religion or spiritual activities. 2^0 Indeed he encourages
the counselor to travel this road himself if he expects to
tap resources to truly help the deeply disturbed. This
should be done as opposed to treating symptoms as many do
in the other helping professions or in using religion to
cover up these deeper seated anxieties as some English
clergy do. 2^1 Indeed he sees this as the task of therapy, a
242
two-fold dealing with sin and suffering.
237ibid., p. xxvi. ^^^Ibia., p. 908.
239ibid. 240ibid., p. 910.
241ibid., pp. xxii, xxiii.
242ibid.
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At times his discussion would profit from more
discrimination between spiritual and mental healing, but he
is true to his belief that God is healing the whole
personality.
As regards health, he does differentiate between
spiritual healing and mental or emotional healing,
states clearly that one can get better spiritually or
mentally without opening oneself as a Christian or a non-
Christian to this deeper healing and wholeness of the
personality. But he sees healing as more than
"patchwork", and again refers us to the only acceptable
norm, Christ. He has a realistic view of sickness, physical
or mental, as not being the direct result of sin, but
neither does he minimize sin in therapy. He also refers
to Paul as an example of learning to live with pain,
p 4 7
physical or psychic.
God ; The Holy Spirit and Grace
If, as Lake has said, the central task of the
48
243ibid., p. 52. ^^^Ihia,, p. 1036.
2 4 5Lake, Tight Corners in Pastoral Counseling, p.
246ibid., pp. 11-12.
24'7Lake, Clinical Theology, p. 39.
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pastoral counselor is to discover the parishioner's picture
of what God is like and correct the distortion, the view of
God held by a theory of pastoral care is pivotal to its
248
practice. Lake's view is healthy and clear. He sees and
encourages sharing the God known in Christ who freely and
graciously approaches us, continua 1 ly . ^ ^ 9 jj^g picture of
God is one of a healthy, rather than neurotic parent, and
give a beautiful description of prevenient grace.
It may be best to let Lake speak for himself about
God and especially the Trinity.
The Godhead is revealed to us in Christian faith as
a Trinity of Persons in a unity. God the Father is made
known to us as initiating the proceedings which
revelation discloses. God the Son accomplished the
divine disclosure of history and in our humanity by the
Mystery of His Person and the redemption that he
effected. God the Holy Spirit continues this divine
disclosure to humanity by His life in the Church as the
Body of Christ. It is the Holy Spirit who in our
'motherless-child' experiences, cries out in us, when we
have no cry left, nor hope in crying: 'Abba Father'.
The love of God is shed abroad in our hearts by Him. By
His personal presence in us He brings with Him the
Father and the Son. He creates the conditions for
faith, and, working with our faith, brings forth the
fruits of the divine indwelling love, joy, peace. "^^^
This helps us see Lake's view of God's nature as a
very orthodox position. The Trinity in many ways is a
mystery to our human mind, but the full revelation comes
248ibid., p. 325. ^^^Ibid,, p. 400.
250ibid., pp. 816, 817.
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through to us in Christ's death and triumph on the cross, ^51
and we understand the infinite not so much by reason, but by
empirical knowledge of Him whom we receive by faith as Lord
and Savior.
Lake does not spend a great deal of time with the
attributes of God such as His omniscience, omnipresence, or
omnipotence, but throughout he speaks of a God who knew from
the foundation of the world the Lamb was to be slain for our
2 5 2
sm, a God who wishes to fill all things, especially
2 5 3
man, and a God in Christ whose life, death on the cross,
and resurrection provided power not only to forgive our
sins, but to bring victory over sin and suffering in the
most troubled of souls.
From this we can correctly assume he holds to God as
a persona 1 being who not only wants to reveal Himself but
have a relationship with Him which makes us like Christ.
All of this is a part of His love which Lake continually
2 R fi
exhibits in many settings. Indeed, with Kierkegaard,
251lbid., p. 817.
^^^Lake, Clinical Theology, p. 199.
253lbid., p. 206.
�^^^Ibid.r pp. 908, 204, 318.
^^^Ibid., pp. 1099, 8 10.
25^Ibid., p. 200.
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Lake agrees that God is Love.257 Lake is not satisfied to
bandy the word love about, but aptly defines this love of
^^^r Agape, "as the will reaching forward to the beloved for
the sake of the beloved alone. "^^^
Lake may be the most Christocentric of the four
interpreters of pastoral care studied. Oden might be
considered Christocentric, but is primarily theocentric.
Adams would call himself pneumocentr ic , but is primarily
Biblocentric, and Hiltner, if we're to carry the categories
out, would be primarily anthropocentr ic or cosmo logica 1 ,
drawing from the "living documents."
Christ's passion. His life, rejection, crucifixion,
death, burial, and resurrection are central for Lake to any
theory or ministry of cure, especially for the deeply
troubled. It is central as fact and as channel for the
power it releases for real change. Next to our salvation,
provided through Christ's death, the most exciting thing
that Christ has done is to be identified with our suffering
or af f liction.2^9 Lake sees Jesus as truly God, but truly
human, so that when he emptied (Kenosis) Himself, He
experienced from conception all the same things we do from
25'7ibid., p. 899.
258ibid., p. 778. 259jj5id., p. 353
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prenatal time in the womb even to the death of the innocent,
and yet was without sin.^^O
2^0ibid., p. 137.
Chapter 4
GRACE AND BAPTISM: A CASE STUDY
It is the purpose of this Chapter to bridge the gap
between the learned and espoused theology.^ While this has
been accomplished to some degree by the ministry project in
the local church which is exhibited in appendix A, the
purpose of this whole paper is to show how one might
integrate the theology espoused with the decisions and
practice of one's ministry, particularly in pastoral care.
It seemed important, therefore, to offer a single event in
which there was the possibility for John Wesley's concept of
grace to serve as a theological context for pastoral care.
This Chapter will utilize one event and the case
method approach of Evans and Parker presented in their book
Christian Theology: A Case Method Approach. This method
has also been used by others such as John B. Cobb in his
book in the Clinebell Series,-^ Theology and Pastoral Care.^
^Robert A. Evans, & Thomas D. Parker, Christian
Theology: A Case Method Approach (New York: Harper & Row,
1976), p. 4.
^Ibid.
^Howard Clinebell, ed.. Creative Pastoral Care and
Counseling Series (Philadelphia: Fortress Press, 1979).
4 John B. Cobb, Theology and Pastoral Care, in
Creative Pastoral Care and Counseling Series, ed. by Howard
Clinebell (Philadelphia: Fortress Press, 1977), pp. 5, 13.
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This method is slightly different from the case study method
used in the Doctor of Ministry and Supervised Ministry
courses of Asbury Theological Seminary and other
institutions .
It is hoped that this exercise, while limited in its
scope, may suggest the value of Wesley's theology of grace
as a theological context for the practice of pastoral care
as well as other aspects of ministry.
Theological Introduction
"Baptism is older than Christianity," Williston
Walker has written.^ It was a part of the levitical
washings practiced with proselytes. Male proselytes would
be circumcised, then both men and women baptized. As John
Lawson notes, "Holy Baptism is primarily the sacrament of
incorporation into the church. By consequence, it is the
sacrament of initiation into the Christian life."^ Infant
baptism was first mentioned by Origen as an apostolilc
-7
custom m 187 A.D. Baptism is first commanded in Matthew
Williston, Walker, A History of the Christian
Church (New York: Charles Scribner & Sons, 1959), p. 86.
c
John Lawson, Comprehensive Handbook of Christian
Doctrine (Englewood Cliffs, N.J.: Prentice Hall, Inc.,
1967), p. 165.
^Walker, p. 87.
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28:19 in the passage known as the G'^ea.t Commission with the
trinitarian formula, "Father, Son, and Holy Spirit." The
first recorded formula used was "in the name of Jesus,"
found in Acts 2:38 in the baptism of the 3,000. In addition
to this baptism, several others are recorded in the book of
Acts (8 :36-38, 9: 18, 10:47,48; 16:14-15, 33).� The three
forms of baptism are "washing, dipping, or sprinkling, "^ or
as we understand them pouring, immersion, and sprinkling.
The latter is the one first mentioned in the Old Testament.
There has been much discussion over the "right" form, but
the scripture seems to allow for all three. More important
than the form is the reality that "baptism is symbolic
preaching of the death and resurrection of Christ".!^ Holy
Baptism by water and by the Spirit is the operative symbol
of conversion to God and the mark of the beginning of the
Christian life.!! Infant baptism is, then, a change in
promise and potentiality rather than immediate actuality,
according to Lawson. He thus avoids an automatic implanting
of the Spirit regardless of later life. The examples Lawson
p
Herbert Wigram, Englishman's Greek Concordance of
the New Testament (Grand Rapids: Zondervan Publishing House,
1970) .
Q
^John Wesley, "On Baptism," The Works of John
Wes ley. Preface to the Third Edition 1831 by Thomas
Jackson,1-16 (Grand Rapids: Baker Book House, 1978), p. 188
l^Lawson, p. 167. ^^Ibid.
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offered are metaphors of citizenship or an inheritance.
"When the person baptized is a child, the invitation
requires to be completed and ratified in later years by some
suitable rite involving a responsible pledge of allegiance
to Christ and His Church. "^^ In the United Methodist
Church, baptized infants are placed on the preparation roll
until they, for themselves, receive Jesus Christ as their
personal Savior and Lord. At this point they are confirmed
into full membership by the laying on of hands.
The Book of Pi scip 1 ine of the United Methodist
Church (1980) in the Articles of Religion discusses the
sacraments in general and infant baptism in particular.
Sacraments ordained of Christ are not only badges or
tokens of Christian men's profession, but rather they
are certain signs of grace, and God's goodwill toward
us, by which he doth work invisibly in us, and doth not
only quicken, but also strengthen and confirm, our faith
in him. . . Sacraments were not ordained of Christ to
be gazed upon, or carried about; but that we should duly
use them. And in such only as worthjLJ-y receive the
same, they have a wholesome effect. . .
Specifically The Discipline states of baptism, "Baptism
is not only a sign of profession and marks the difference
-^^Ibid. -^-^Ibid., p. 165.
l^The Methodist Church, The Book of Worship
(Nashville: The Methodist Publishing House, 1964), pp. 8,
12.
l^The United Methodist Church, The Discipline
(Nashville: The United Methodist Publishing House, 1984), p.
59.
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whereby Christians are distinguished from others that are
not baptized; but it is also a sign of regeneration or the
new birth. The baptism of young children is to be retained
in the church."!^ In the other foundation document, the
confession of faith incorporated from the Evangelical United
Brethren Church, the understanding is similar ". . . Baptism
signifies entrance into the household of faith and is a
symbol of repentance and inner cleansing from sin, a
representation of the new birth in Christ Jesus and a mark
1 7
of Christian discipleship." "Children are under the
atonement of Christ and as heirs of the Kingdom of God are
1 p
acceptable subjects for Christian baptism." They are the
responsibility of the church and should be led and nurtured
into a personal relationship with Christ of their decision
which shall confirm their baptism. The confession further
states, "we believe the sacraments, ordained by Christ, are
symbols and pledges of the Christian's profession and of
God's love toward us. They are means of grace by which God
2 0
works invisibly in us. .
The emphasis in all of this is that baptism is not
l^Ibid. I'^Ibid., p. 65.
l�Ibid. l^Ibid.
20lbid., p. 64.
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only a sign of profession, but perhaps more important, a
sign of God's goodwill toward us and his active love (or
grace) upon our behalf. While the primary emphasis is on
the outward ceremony of what baptism is, the document
anticipates God's grace before, in, and after the ceremony.
Nevertheless, baptism seems to be understood as the outward
sign .
Outward Sign of Inward Grace
"Would you baptize our baby?" Normally this
question asked of a United Methodist pastor by one of the
members of the church he serves would be received with joy
and keen anticipation. The circumstances surrounding this
request, however, were anything but normal. Mary was lying
in a hospital bed; her husband, Doug, was standing beside
her holding her hand. Since the pastor had been allowed in
the room, nurses had been scurrying about fussing over the
frail form in the bed. Finally they had left the three
alone, and after a brief period of visiting in which he
sought to help them to begin dealing with their grief, Mary
asked her pastor, Hugh James, if he would baptize her
premature still-born child.
Mary was a healthy, tall, slender, young lady in her
late twenties. She had carried this child for five and a
half months, her longest pregnancy. This was her fifth
attempt and her fifth miscarriage. Doctors had urged her
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not to try her fourth and, therefore, were concerned for her
health in this pregnancy. As a child and teenager, she had
been raised in the Roman Catholic Church in Ohio. She was
married just out of high school. Her first husband left her
pregnant in the midst of her third attempt. Doug and Mary
had been married about five years and this was their second
and last attempt to have a child.
Doug is a tall, friendly, but quiet, young man who
obviously cares deeply for Mary. Doug grew up in Georgia
attending the Baptist Church. He is hard working and makes
enough working in the mortgage banking firm so that Mary did
not have to work during her pregnancy. Though he too wanted
a child, his primary concern was for Mary, and he seemed
genuinely to have accepted their not having any after the
fourth miscarriage. However, he supported her beautifully
in this fifth attempt.
Hugh was only a little older than the couple. He
had a wife and two children. He pastored the Sal visa United
Methodist Church with a membership of about four hundred.
Doug and Mary had been attending a little over a year and
had joined. Mary had joined by profession of faith due to
her newfound relationship to Christ, and Doug had joined by
transfer of letter.
If Hugh had been asked in Seminary (which he had not
been) if he would or should baptize a dead baby or child, he
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most likely would have said "No." After some preliminary
discussion of their grief. Pastor James shared with the
couple that Christ's death on the cross atones for all sin
and certainly covers an infant or child till he or she comes
to an age of accountability for personal choice to receive
or reject Jesus as Savior and Lord. He shared with them
that this child, along with the other four, is with Jesus.
He further shared that "Baptism is an outward sign
of an inward grace." In infant baptism, baptism is
primarily the covenant between the parents and God. They
make the covenant to raise the child in a Christian home and
church, and to live as examples, by the grace of God, before
the child. Secondly, it is a covenant for the church to the
parents and God that they will seek the grace of God to be
examples for the child's parents and assist the parents with
their vows. The ceremony offers an opportunity for the
congregation to respond, and for this reason infant baptism
usually occurs in worship.
As Hugh explained briefly each of these aspects of
infant baptism, he pointed out that baptism is not
necessary, nor could they fulfill these vows for this child.
Finally, he pointed out that this means of grace is also a
pledge or promise acknowledging that this child is a child
of God. He believes it is an acknowledgement that the grace
of Christ covers all children till they come of age to
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choose his saving grace themselves.
At this point, Mary nodded and asked again that if
that is so, wouldn't it be allright for the pastor to
baptize the baby anyway. No funeral is to take place.
Though he had not expected the request and had made no prior
decision on this matter, knowing Mary he was not totally
surprised by the request. What should he do? It is obvious
the sacrament will not be a means of grace for the dead
infant. What would most pastors do?
Theological Reflection
Dom Augustine Moore, former Abbott of the Cistercian
Monastery of the Holy Spirit, without hesitation said that
he would most certainly have accepted the mother's request.
He goes on to say that in the Roman Catholic Church there is
a form for just such a baptism. '^�^
Glenn Bass, Senior Pastor of Faith Presbyterian in
Talahassee, 22 upon hearing this event said he, too, would
have baptized this dead infant as an act of ministry for the
^�'-Statement by Dom Augustine Moore, former Abbot at
the Cistercian Monastery of the Holy Spirit, in a personal
interview, November 11, 1986.
22statement by Dr. Glenn Bass, Pastor, Faith
Presbyterian Church, in a personal interview, near Atlanta,
Georgia, November 10, 1986.
148
mother. Both of these individuals, for very different
reasons, seemed to have no reticence to baptizing in this
situation .
In fact, some might see the hesitation of this
pastor as callous rather than as an effort to make certain
of the integrity of his ministry and avoid undesirable
consequences for all involved. So the questions rise. If
he does not baptize this dead infant, will this be perceived
as the ultimate rejection and loss for this mother? If this
then is the basis for the decision, does the number of
losses determine whether to baptize or not rather than the
doctrine or theology of the church? What if this request
had come upon the loss of the first child?
On the other hand, if he had baptized this dead
infant, would he be compromising since he believed baptism
is not a means of grace for the child? Does he make his
decision based on his feelings of sympathy for the mother,
or because his theology leads him to this ministry of the
sacrament?
There is no question that his concern for the mother
and his responsibility for her care is the reason for his
re-considering his avowed position. Had this person been an
unbaptized adult, a pastor would not have considered
baptism, but simply referred to the grace given the dying
thief on the cross. It is further obvious that Hugh's view
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of infant baptism is somewhat limited to that of a
dedication service. Hugh seems to see that baptism is the
offering on the part of the parents and congregation, rather
than a sacrament where God offers His grace to all involved,
including an infant not yet capable of choice. Because he
sees the sacrament as primarily for the parents anyway, he
most likely did baptize the dead infant, seeing it as a
means of grace and healing for the mother, and to a lesser
degree, the father, rather than for the infant. However,
there is perhaps more reason within his own theology to
justify his doing the baptism. Many modern Protestants have
difficulty with infant baptism because of their heavy
emphasis on the decision or crisis experience of the young
person or adult receiving grace as most important; the
convert receives inward grace before receiving the outward
sign. Though this emphasis is important, it minimizes the
decision of God represented and offered in the sacrament of
baptism. If the pastor is correct that this child has
already received inward grace and been not only saved, but
sanctified and glorified with Christ, then to baptize this
dead infant is to offer the outward sign of what has already
taken place and maintain an order more in keeping with adult
2-^Ole E. Borgen, John Wes ley on the Sacraments
(Nashville: Abingdon Press, 1972), p. 144.
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baptism. Baptism is the seal, pledge, and mark of God's
promised grace not only to save but to sanctify and glorify
if the person in faith will receive Him. It is important to
acknowledge with adults being baptized, that the outward
sign is not automatically accompanied by that inward grace
signified. It is God's chosen sign for the church,
replacing circumcision as the mark of His people. The
prophets spoke of the need for a circumcision of the heart
for true Israel, not simply the outward sign.^^ por the
infant without actual sin, it is a sign of Christ's atoning
for original sin.
Wesley ' s View of Baptism
What might Wesley do in similar circumstances? The
grace full thing, one can be sure. In order to pursue this,
one must consider Wesley's own view of baptism. A further
look at his theology of grace may suggest how he might have
offered Pastoral Care.
Borgen says that in order to understand Wesley's
view of baptism, one needs to be careful in each incidence
to discern which baptism he is referring to, infant or
adult. 2^ This is true, but one must also discern whether he
24jeremiah 9:23-26 (New International Version);
Borgen p. 139.
2^Borgen, pp. 158, 159.
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is speaking of the outward or inward aspects of baptism, and
as he understands it, the whole includes both if it truly is
the sacrament. 26 William R. Cannon says that Wesley is
confused in his thinking over baptism. while there is
some inconsistency in Wesley's view, Borgen is probably
correct that the greater confusion is among Wesley's
interpreters as they seek to harmonize his views.
The main sources of Wesley's view are his "Treatise
on Baptism"28 and the two sermons, "The Means of Grace"^^
and "The New Birth. "-^^ A comparision of these will suggest
a strong contradiction in Wesley's thinking. However, if
one understands both the purpose of these various
presentations and the unique reference in the sermon, "New
Birth, "to baptism as the outward ceremony primarily, then
this apparent contradiction will be clarified or at least
minimized. A further consideration is of Wesley's strong
Anglican background and more recent Protestant influence.
26lbid., p. 174.
^^William R. Cannon, The Theology of John Wes ley
(New York, Nashville: Abingdon Press, 1956), pp. 127, 129
2�Wesley, "Treatise on Baptism", Works, Vol. 10 p.
188f .
^^Wesley, "Means of Grace", Sermons, Vol. 1 p. 237
Vol. 2 p. 226.
^^Wesley, "The New Birth", Sermons, Vol. 2 p. 231.
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particularly helpful since his "heart warming" experience,
which to a limited degree assists our understanding too.
The purpose of the treatise "On Baptism" was
primarily a defense of infant baptism, as well as brief
apologetic for sprinkling as a legitimate form of baptism.
It should be noted that this treatise was written initially
by John Wesley's father, Samuel, as \ . . a Short Discourse
of Baptism, " and that son John used it but not without a
great deal of adaptation. The "Means of Grace" was offered
as a challenge of the Moravian doctrine of "stillness,"
which held that use of the means of grace was to trust in
something other than Christ for salvation and assurance.
Wesley strikes at the heart of this mystic imbalance with
this message and again encourages the use of all the means
of grace, including the sacraments. On the other hand, in
the message "New Birth", Wesley's chief purpose is
-^-'-Wesley, "On Baptism," Works, Vol. 10 p. 189.
�^^Albert Outler, John Wesley (New York: Oxford
University Press, 1964), p. 317. Full title The Pious
Communicant Rightly Prepared, or, a Discourse Concerning the
Blessed Sacrament , Wherein the Nature of^ i^t i^ Described ,
2r!.� ^blisati^on to Frequent Communion Enforced^ and
Directions Given for Due Preparation for i^t^ Behavior at,
and Profiting by it. With Prayers and Hymns Suited to the
Several Parts of the Ho ly Office. To Which is Added a Short
Discourse of Baptism.
3 3
�^�^Wesley, "The Means of Grace," Sermons, ed. Sugden
Vol. 1 p. 237.
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evangelical. He wants to help people enter into this new
life with Christ which he has experienced. ^4 rphe new birth
is seen as the beginning, corresponding with and
simultaneous to but not the same as justification by faith
� it is the dynamic side of this and suggests an ongoing
relationship.-^^ Within this sermon Wesley addresses the
false assumptions of his age that baptism automatically
assures us of salvation. Though he uses references which
speak of the two parts of baptism, outward and inward, his
references to baptism are primarily regarding sign or
ceremony, which he points out cannot save us by itself.
It is the apparent conflict within these three
documents that attracts the attention of writers on Wesley.
The interpreters of Wesley have sought various explanations
to resolve the apparent discrepancies in his views on
baptism and particularly infant baptism. Borgen's book is
by far the most comprehensive and well done book on the
subject to date. 3^ Most only give a few paragraphs or a
chapter on the topic of the sacraments. His book helps to
make clear the wealth of Wesley's understanding of his
�^^wesley, "The New Birth," Sermons, Vol. 2 p. 231.
^^Ibid., pp. 234, 239.
36borgen, p. 155.
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traditions and the ferment theologically in his thinking.
He points out that while Wesley's view of the sacrament of
the Lord's Supper was fully developed and established, this
does not appear to be so in his view of baptism in general
and infant baptism in particular.
Borgen early points out that for Wesley, sacramental
or baptismal grace is not different in kind from God's grace
bestowed in terms of preventing, convicting, justifying, and
sanctifying grace, known as the ordo salutis or order of
salvation."^ Wesley is quoted as saying that God may convey
�D Q
grace in or out of any means which he has appointed.
Further he notes that the outward means separated from the
Spirit of God avails nothing. Borgen also points out that
Wesley says no one will be damned for original sin alone,
nor ever lost except by his or her own choice.
4-'-
Borgen, in
correcting Sanders, points out that Wesley is establishing
the freedom of God, not a Pelagian freedom of man. Wesley
wrote.
^'^Ibid., p. 94. 3�Ibid., p. 46.
^^Ibid., p. 95. 40jj,i^^^
^^Ibid., p. 124.
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Therefore no infant. . . will 'be sent to hell for
the guilt of Adam's sin,' seeing it is cancelled by the
righteousness of Christ as soon as [it is] sent into the
world. . . . You think the mode of baptism is
'necessary to salvation': I deny that even baptism
itself is so; if it were, every Quaker must be damned,
which I can in no wise believe.
Borgen says that for Wesley "Baptism is not necessary for
salvation in an absolute sense. None of the means are. If
they were, then God would be tied to the ordinances and
unable to save without such means. "^^ This is the point
Wesley seeks to make in his sermon, "New Birth," when he
refers to baptism. The distinction Borgen suggests for
Wesley is that since it is commanded by Christ that in an
ordinary way baptism is necessary for salvation, but that it
is not in an absolute sense.
Borgen does an excellent job of dealing with various
interpreters of Wesley's view of baptism. He challenges
Cannon's apparent assertion that Wesley broke completely
with the Church of England over the church's belief in
baptismal regeneration^ ^ and questions Cutler's view that
Wesley held to both baptismal regeneration for infants and
for adults the importance of a conversion experience to be
regenerated .
42ibid., p. 127f.
45cannon, pp. 126, 129. 460^^^^^, p. 318.
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In fact, when Borgen himself says Wesley believes in
baptismal regeneration, one wonders what he means. The
context suggests he does not mean that Wesley believed in an
automatic kind of regeneration occuring due to baptism
(i.e., the sign of water being administered), but to the
inward grace which added thereto makes it a sacrament.
It is in the Treatise "On Baptism," as Wesley
rewrites his father's work, that he seems in his discussion
of infant baptism to tie together the outward sign of
baptism to the moment of a child being born again. since
it was earlier pointed out he does not wish to confine grace
to the means, this is inconsistent. Possibly, after the
many changes in his father's work, he concedes to the strong
language here, as he admits he concedes to the language
A O
about this issue used by the Anglican Church. " Wesley does
have a much higher regard for the sacrament of baptism,
including infant baptism, than most do today. Since Christ
commanded its use, then Christ chooses to use it to convey
grace. He gives both biblical and personal examples of
God's use of baptism as a means of grace without suggesting
that it is automatically so. "I baptized two young women,
Borgen, p. 155.
Ibid., pp. 155, 156.
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one of whom found a deep sense of the presence of God in His
ordinance; the other received a full assurance of His
pardoning love and was filled with joy unspeakable. "^^ For
the second, this appears to be a deeper experience of grace,
or we might say of the Holy Spirit, beyond initial
conversion or being born again. Such examples are not
overly abundant in Wesley, but illustrate God's use of the
sacrament of baptism.
There are several possible explanations for the
apparent contradictions in Wesley's view of baptism. The
first is that he takes what Cannon calls a more Protestant
view of baptism, breaking with Anglican Church, so that
anything stated to the contrary is only the residue of his
Angelican background. By trying to change his father's
piece on baptism, he certainly leaves himself open to this.
However, both this explanation and its contrary� that he was
completely Anglican and only appeared to disagree--seem
lacking.
The second possibility is, as Outler suggests, that
he held to both the view of baptismal regeneration in infant
baptism and the necessity of conversion for adults
especially prior to adult baptism. This explanation has
more credibility and is easily illustrated. However, to
Wesley, "On Baptism," Works, Vol. 10 p. 192.
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accept this is to concede to Wesley's living with a pretty
strong contradiction in his theology of baptism. While it
has already been suggested that his theology of baptism was
not developed to the degree of his view on communion, it is
hard to imagine Wesley being comfortable with such an
obvious contradiction as this explanation suggests.
The third possible explanation is that even though
his theology of baptism was not complete and still had need
of refinement, he still held to a view of the sacrament of
baptism that was much richer and more inclusive than most of
us have today. Our tendency is to focus almost exclusively
on the outward sign when referring to baptism. For Wesley
baptism was indeed an outward sign chosen by the Lord, but
he understood it as primarily inward as well as outward, for
without the inward grace there is no sacrament. Further, a
sacrament is a sign of what God has done and is offering to
those who will or may receive. Most of the biblical
language about circumcision needing to be inward as well as
outward is used by Wesley to explain baptism in general, and
infant baptism in particular. When Wesley refers to baptism
"washing," the primary emphasis is not on the water, though
he with the apostles calls it water's washing, but the
washing or cleansing within of the Holy Spirit. It is the
work of the Holy Spirit, or as Wesley would say, of grace.
True baptism is, therefore, a baptism in the Holy Spirit,
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which explains for Wesley why Jesus in referring to his trip
to the cross could speak of a baptism which did not use the
sign of water, but if there were to be any outward sign, it
would have been of blood and the cross.
Today, many are not baptized as infants for many
reasons, while in Wesley's day almost all children were
baptized. We find ourselves reacting to the suggestion that
God might work in a baptized child's life and not in that of
an unbaptized child. One of Wesley's most difficult
statement concerns this, "I believe til I was about ten
years old I had not sinned away that 'washing of the Holy
Ghost' which was given in baptism."-^" Maybe this is
Wesley's way of describing his own recognition of a personal
age of accountability rather than the common length of
baptismal grace. With Wesley's understanding that God will
let no one go to Hell except by personal choice and that God
is not confined to the means of Grace, one can assume
Wesley would attribute value to infant baptism but might
today believe an unbaptized baby might reside in grace till
age ten as well. The point, for Wesley, was that the two
ought to go together one should be, to use his language,
"born of water and the spirit." This reference to baptism
^^Nehemiah Curnock, The Father of Methodism (London:
Charles H. Kelly, 1891), Vol. 7 p. 132.
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is the intent of John 3:5, and is Christ's language; our
ritual may miss the point that this reference here may be to
natural birth. ("of water") and simultaneously to the birth
of the Spirit. Wesley fought with those who sought to deny
the power of the means of grace like baptism, and he also
fought, especially later, with those arrogant souls who
attributed their salvation to the outward sign or ceremony
of baptism and not the personal relationship or inward
grace. Between these two poles he, as always, sought to
balance truth, often by placing things in juxtaposition.
Always he sought to discover and share the movement of God's
grace and make that grace available in whatever legitimate
ways he might.
The issue considered thus far has primarily been
infant baptism. While Wesley was wholeheartedly in favor of
infant baptism as in our church, a second issue arises,
namely the baptism of the dead.
The earliest mention of anything like this is found
in Paul's letter to the Corinthians (15:29). Paul's purpose
in this chapter is to answer questions being raised about
the resurrection and establish its veracity and fundamental
importance to our faith. Paul uses the fact that the
Corinthians were baptizing for the dead to show their
contradiction. What he is saying is, "Why baptize for the
dead if there is no resurrection?" Paul's use of this must
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not be seen as an endorsement. In fact, is is most likely
that he did not agree, since he fights so hard against the
efficacy of an outward sign like circumcision to do anything
toward salvation. Salvation is by faith in Jesus Christ and
Him alone.
This practice of baptizing for the dead is slightly
different from baptizing the dead. Baptizing for the dead
suggests someone being baptized as a proxy for a dead friend
or relative. While some cults do this, no major
denomination would participate in such a thing. There is,
however, in the Anglo-Cathol ic tradition precedence for
baptizing of^ the dead. As mentioned earlier, the Roman
Catholic Church has special rites for the baptism of a
recently dead infant, and even for a baby not yet born.
They would also do this, if requested, for a youth or adult
recently dead. In the Episcopal or Anglican Church this
would be done to a dead infant only if the parents
requested, but would not be offered. Along this line, both
Roman Catholic and Episcopal congregations may pray for the
dead. In the Episcopal or Anglican Churches this practice,
or doctrine falls under "permissable opinion." It is
allowable, but not required. It is not thought to change
the spiritual destiny of the deceased, but to help in
spiritual growth until the resurrection.
For Wesley, then, baptism of the dead as well as
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prayers for the dead were probably among those things
allowable but certainly not required. No record this writer
could find indicates that he did. But the reverse can also
not be proved.
What would Wesley have done in a similar situation?
We will never know, as he certainly was not confronted with
many unbaptized children, let alone unbaptized dead infants.
If Wesley had been so confronted, it is certain he would
have sought to be a channel for God's grace to the parents.
This writer feels he would have offered the sign of God's
favor already received by the infant and possibly have
offered communion to the parents.
Grace
Wesley's concept of grace can be particularly
helpful to all the parties in this case. Even though we
might disagree with some of Wesley's thoughts on infant
baptism, behind it one can appreciate his commitment to the
Grace of God, and he makes certain that his theology does
not put God in some ritual box. "God is not tied to the
sign," he wrote. In his theology of grace there is room
to grow and to develop his view of baptism into the
twentieth century and beyond.
Borgen, John Wesley, p. 135.
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Regarding the presence of grace even in this tragic
situation, Wesley would easily help all to see God's
activity before, in, and through this situation. Hugh has
already assured Mary that God has atoned for this infant and
that the child is in the presence of Jesus by grace. In
fact, had Wesley been present, I believe he might have
shared that in the midst of this fallen world with its pain
and frustrations, the grace of God has been flowing in a
mighty stream toward Mary especially. Prevenient Grace
sustained her through various means (her husband, for
instance) through three miscarriages and a divorce, bringing
healing and help. Later, providentially, God graced her
life with a loving, understanding man, her current husband.
In the wake of the fourth loss, God wooed them to a church
where He gently awakened, convicted, and provided justifying
grace which she received gladly along with the benefits of a
church willing to serve as a means of grace for her and
Doug. Sanctifying and sustaining grace continued to lift
and heal her, and consequently she tried this fifth time.
It was grace that provided pastoral support through Hugh and
the congregation in the fifth miscarriage. The "Why" can
probably not be answered to Mary or Doug's satisfaction, but
"where is God in this" can be answered with clarity when one
understands His grace. It was by the grace of God that in
less than three years Mary and Doug received two children by
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adoption while only seeking one. In this they began to be
channels of grace themselves in a way they never thought
possible .
It is likely that while theologically the baptism of
this dead infant was not the best practice, considering the
mother's Catholic background and need, the value of
baptizing as a means of grace was great and it was certainly
permissible .
Chapter 5
SUMMARY AND CONCLUSIONS
This study is not intended to propose a "new
theology", but it has focused upon the need to develop a
pastoral care in a more holistic way than what has been
accomplished in the past. This final chapter seeks to
summarize the study, bringing together final thoughts,
conclusions, and suggestions for further study.
While the ministry of pastoral care has existed
since the rise of Christian tradition, the discoveries and
development of a comparatively new discipline, psychology,
has helped produce a new and changing ministry of pastoral
care. Though this new discipline has proved valuable, not
all of the insights and changes have been good for pastoral
care. Many writer's sense that pastoral care has lost some
of its direction, uniqueness and identity as well as some
pastors who practice it in its newly developed form.
With the awareness of some loss of the meaning of
pastoral ministry, has come a renewal of emphasis upon the
spiritual resources for doing pastoral care. There are
indications a refreshing search is underway to recover the
uniqueness of pastoral care, much of the heightened sense of
awareness of this uniqueness is focused on finding a
unifying factor in theology rather than in psychology.
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Hopefully this new awareness will help the Christian
minister to avoid the tendency to be swept away by every new
insight or method that psychology, sociology, or any other
modern science offers. To be sure, pastors will use
whatever insights are offered to them from these academic
disciplines, but they should not permit these "insights" to
usurp the role of Christian experience and beliefs. It has
been the hypothesis of this paper that the integrative
principle of grace, as suggested in the theology of John
Wesley, offers such a unifying and stabilizing factor for
the varied and developing ministry of pastoral care.
In Chapter Three, we examined the style, method and
theology of four interpreters of pastoral care. This
section will endeavor to summarize and evaluate each of
these .
Hiltner's orienting concept or integrative principle
is not as easily discerned as that of some of the others
because his primary emhasis seems to be on style rather than
theology. He is commited to the inductive style or method
for discovering insight and theology. He seeks to look to
the "living documents." The reason for this selection of
methodology as well as style of pastoral care is due to his
theology which is existentialism, and now its compliment--
process theology. The integrative principle of this
existentialism and process theology is "becoming" especially
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the becoming of God. God is limited though moving toward an
unknown future. Accordingly, God is a part of the natural
process and cosmological ly not transcendent. Human beings
are viewed as esentially good in a qualified Pelagian sense,
and they like God are also in the process of becoming. The
key need is to accept themselves and their "becoming", that
is to cooperate with the process of self actualization. Sin
is primarily personal estrangement and personal
disorientation resulting from a loss of relationship in the
community (fellowship) of others. Salvation is
reconciliation with oneself as one feels oneself accepted by
the community of believers. To be accepted by the community
is the basis of self acceptance. This self acceptance is a
process of always becoming a participant in the life of the
community and hence always becoming personally authentic.
Hiltner has been a dynamic force in the growth of
pastoral care, and his insight into the meaning of personal
existence have been valuable. However, his commitment to an
exi stent ia 1 i st--proces s theology that excludes the
supernatural frame of reference and his almost unilateral
endorsement of Carl Rogers' school of psychology have been
an influential part in lessening the value and potential of
the gospel for pastoral care. Particularly negative in
Hiltner's theology of pastoral care is the loss of a
personal God who is directly aware of His people. In this
168
respect Hitlner's concept of God is Tillichian.
One helpful aspect of Hiltner's approach to pastoral
care, has been its taking seriously the feelings of the
individual. Many times in the past pastors neglected the
feelings and emotional dimension in their ministry to
persons or in many instances they viewed negative emotion as
sin. The problem today, however, is the pendulum may have
swung too far in the other direction. Feelings have become
all important, while theological beliefs are minimized as
merely secondary. There is a one dimensional tendency to
"feel" emotions and wait for insight.
This method tends to neglect other aspects of the
whole person, such as one's behavior and thoughts, a neglect
which may also be destructive to the individual. Behavioral
change can prove a catalyst for changes in one's feelings as
Jay Adams suggests. Also changes in one's thinking may
assist one in the healing of one's emotions and the changing
of one's behavior. The scriptures are foundational for our
feelings, behavior, and thinking. Hiltner's theology of
pastoral care is unsatisfactory in focusing the "whole"
person--feelings, behavior, thoughts�upon the scriptures as
the foundation of Christian experience.
Adams' contribution to pastoral care has been to
challenge the presuppositions of various psychologies used
in pastoral care. He calls for a return to the biblical
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revelation as the standard for all ministry. It is
regretable that his deductive style, though in sharp
contrast to Hiltner's inductive style, tends to lead him
into a kind of reductionism as well. If Hiltner is almost
exclusively non-directive in counseling, then Adams is
almost exclusively directive and confrontive. His method,
though he may not agree, is basically a kind of behavior
modification. This method can, and has been, very effective
and helpful as has been the non-directive method. Parents
utilize this method with their young children before their
cognitive capabilities are well developed. The problem, as
stated before, is not with either method, but the neglect of
a juxtaposition of both methods thus causing unnecessary
limitation and imbalance.
The integrative principle for Adams is
characteristically Calvinistic, with an emphasis on the
"sovereignty of God". The problem is not that this is not
true of God, but that it is not a complete picture of the
infinite God. As with his method, this integrative
principle tends to be too rigid and not comprehensive. The
counselor is seen as the one who listens, gathers data, and
when the time seems right, points out the sinful behavior
pattern that needs changing. His emphasis on evangelism in
pastoral care is deeply appreciated, and it represents one
of those themes we have needed to recover. However, he
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gives little hope for counseling a non-Christian. One must
get the individual converted before they can be helped. The
absence of prevenient grace in his theology is a glaring
deficiency. He does not appear to acknowledge God's
activity and healing prior to salvation, nor does he seem to
acknowledge the fact that God might give the counselee the
insight they need. There is no suggestion that the pastor
might listen, wait and allow the counselor, the Holy Spirit,
to give insight on behalf of one not yet converted. Adams'
insight concerning the role of Christian belief for pastoral
care is helpful, but the pendulum has swung too far toward a
onesided doctrinaire position� thus creating imbalance. His
theology and method of pastoral care and counseling need a
broader understanding of grace.
Both Hiltner and Adams seem to neglect the real
agent of change and growth, the Holy Spirit. Hiltner
speaks of "it" in an impersonal way, equating it with the
process and force within nature. Adams speaks of the
Spirit's utilizing the Word of God which is certainly true.
However, he tends to box or limit the Spirit to what the
counselor comes up with out of Scripture in a rationalistic
fashion and then pass it on to the counselee in an
ob jectivistic manner.
Thomas Oden is a good illustration of the pilgrimage
which pastoral care has made in recent times. He admits to
171
having been a "movement theologian", but like many, he is
rediscovering classical Christianity with all its wealth for
living and ministry, particularly in pastoral care. Oden
has always tended to utilize a style of juxtaposition in his
study, and consequently his method leads to a broader and
now more balanced view. If one were to look for his
emerging integrative principle, it would probably be
"justification by faith". Oden has keenly rediscovered
man's problem of guilt as a result of sin. He sees the
pastor's role to be helping others to move beyond a
rationalizing of sin and bringing them to a readiness for
justifying grace. While Oden would also see prevenient grace
as a basis for help and healing for persons prior to their
salvation, he lacks a full orbed concept of grace which
integrated Wesley's theology and practice of ministry.
Grace is more embracing than justifying grace. Our
acceptance by Christ as a basis for our self acceptance is
an initial experience which in turn is the basis of the
Spirit's inner activity to change and heal feelings and
transform our total being. Emphasis needs to be upon both
sanctifying and justifying grace.
Oden, as a systematic theologian, does not give as
much attention to his method of giving pastoral care or
counseling. However, his approach seems to be adaptive to
the individual situation. His approach includes seeking to
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discern the spiritual state of person�a position that seems
absent in his earlier writings.
Lake, like Oden, as well as Wesley comes to truth by
way of juxtaposition. His primary competency is medical and
psychological, but his knowledge of historical and
contemporary theology is impressive. His spiritual
commitment and his integration of theology and pastoral care
in his work. Clinical Theology, is a most significant
contribution .
Of these four authors. Lake seems the most
integrative. Lake's success in being truly integrative of
psychological and theological dimensions in reference to
pastoral care may seem surprising since he is professionally
trained as a psychoanalyst rather than as a theologian. His
insights into the origin of our anxieties, stemming from
early childhood and even the pre-natal stages of development
as well as the trauma of birth, are especially enlightening.
Much of his insight comes from his own clinical experience
as well as his professional training. Yet the integrative
principle for Lake is not derived from his secular training.
Rather Lake's integrative principle is "Christ and his power
available through the Cross". Christ can not only save the
sinner, but understand, help, and bring healing to the
person who is the suffering from the anxiety of spiritual
alienation and rejection. This powerful activity of God is
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released in the cross and mediated by the Holy Spirit
through the Pastor. The result of this healing ministry of
Christ initiated by the caring pastor to people brings a
real change in their lives because a renewed relationship to
Christ offers them in the context of a caring community a
renewed relationship to themselves. This relationship means
a real, sanctifying change in the inner being of the
believer .
Lake's holistic approach to pastoral care--using
Scripture, theology, psychology, and personal experience� is
compatible with a Wesleyan understanding of pastoral care.
Lake, an Anglican, agrees with Wesley's idea of Christian
perfection and suggests its relevance for pastoral care.
Lake also shares his own experience of the fulness of the
Spirit. In this respect. Lake reminds the pastor that his
primary responsibility is to be a pastor who fosters
spiritual healing through the Christian community. He
particularly works against allowing psychotheraphy being
substituted for the gospel.
If Pastor James had been exposed to Lake's
theological method, he might have offered Mary greater
comfort. Lake points out that, like Mary, in his arrest,
rejection, trial, beating and death on the cross, Jesus
experienced every loss, hurt, negative feeling and pain that
an innocent person can possibly know. He does, like no
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one else, understand. Jesus lost father, cousin, and
friend. At the cross he was abandoned by everyone. Like no
one else, Jesus understands loss and grief. He further had
no family of his own, no wife or children, (which was the
ultimate measure of whether a Jewish person's life counted)
Yet no one's life has counted for more.
Pastor James might have offered this experience of
Jesus as a word of encouragement and healing for Mary. In
addition to his understanding all that Mary has experienced,
because of his death and resurrection, he offers power
(grace) not only to get through life's crises but to
overcome life's basic anxieties of worthlessness, guilt, and
death. If offered in the spirit of grace, this might have
been helpful to Mary and Doug. The value of Lake's approach
is his commitment, not only to analyze and get to the root
of the emotional problem, but also his willingness to bring
a synthesis to the sufferer through bringing the believer
into the presence of Jesus Christ.
In Chapter Two, it is evident from this limited
study of Wesley that grace is the integrative principle, or
the orienting concept for his theology.-'- This concept of
grace enabled Wesley to avoid the extremes of a narrow
-"-Randy L. Maddox, "Responsible Grace: The Systematic
Perspective of Wesleyan Theology." Wes leyan Theological
Journal, 19:No 2, 7-22. Fall, 1984.
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biblicism or latitudarianism and achieve a balance. His
understanding of grace not only effectively explains reality
with all its complexity, but helps us live and minister in
it. This concept of grace, especially prevenient grace,
maintains the balance between a divine determinism or
fatalism and a Pelagian absolute human freedom. It makes
clear the reality of divine sovereignty as well as human
responsibility. Wesley recognizes that are are sinners,
totally depraved and without free will, but each one has
received prevenient grace and can, therefore, choose whether
to respond to this or not. Therefore, we are responsible.
Wesley is optimistic, not because of a naive modern
understanding that human beings are good�but because God is
good and is continually offering grace to all.
Grace is the constant which unifies Wesley's view of
God, human beings, revelation, salvation, and health. As a
consequence of this, grace becomes the integrative principle
for all our ministry, including pastoral care. Wesley views
creation as accomplished by God's grace. When Adam sinned
and humans fell, it was only by God's grace that we were
spared annihilation. God's prevenient grace is given to
everyone not in a one time depository, but as a dynamic
presence with us seeking to draw us to do good and be
responsive to this grace. As the individual responds, God
gives convicting grace. If the individual responds to this
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in repentance and faith, God gives justifying grace. Within
this process God offers assisting grace. When the
individual receives justifying grace, he is also born again
or receives new life. In justification, the righteous of
Christ is imputed to this person, but there is also grace
imparted in regeneration, which occurs in this same moment.
With this begins our sanctification, and this is
accomplished by the process of sanctifying grace, which
Wesley believed could bring an individual to a second crisis
experience of surrender to the fullness of his grace and a
life of what has been variously called holiness. Christian
perfection, or entire sanctification. Within this deeper
experience, the individual still grows and matures till he
or she receives glorifying grace in physical death and goes
to be with the Lord. This experience could be lost, but in
it the person by the grace of God loves God with all their
heart, mind, body and soul God, and their neighbor as
themselves. Grace is God's unmerited favor, and it is not
simply a static fact of history, but by his Spirit a
constant and dynamic reality of the presence. Though Wesley
delineates the various aspects of grace (prevenient,
justifying, etc.) there is but one grace, one source and
flow of it. It is all the same grace though accomplishing
different things in the order of salvation. This writer
believes Wesley has accurately assessed the situation in our
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world and rightly interpreted God's scripture. The
principle is broad enough to allow for growth and change and
avoids defining so sharply we scholastici ze or limit God
through our systematic thinking.
Wesley was a man of his time and because of this,
some of his ideas and thoughts seem strange to us.
Particularly, some of his views of providence seem out of
step with our understanding of the ways God works. At the
same time, he was a man for all times. He has given us a
broader view of grace than the reformers which will serve us
well into the twenty-first century. His openness and
optimism are born not of experience only, but of his
theology of grace.
Wesley, today, would say all healing is by the grace
of God regardless of the recipient or the agent who may or
may not be a part of the process. He would allow that some
help and healing may transpire between a non-believing
counselee and non-believing counselor because of God's
grace, just as it does between parishioner and pastor.
Those involved in the second instance, however, would
experience the greater outpouring of grace due to their
openness and their very different relationship to God in
grace. An awareness of this other dimension in offering
pastoral care or counseling is the genius of Wesley's
concept of grace as the integrative principle for these and
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other ministries and for one's own personal life as well.
In conclusion, grace offers certain advantages as an
integrative principle for pastoral care. First, it offers a
freedom with integrity and consistency in the selection of
method within each individual situation of pastoral care and
counseling. In addition, it can serve as a tool in testing
various new insights and discoveries of the social sciences.
It may help the minister avoid being either an answer
person, or simply a sounding board, but instead be aware of
the counselor, the Holy Spirit, and the necessity to
cooperate with this the agent of grace with his resources,
while still acknowledging the integrity of the individual
receiving the care or counseling.
Wesley's theology is sound biblically as well as
philosophically and experiential ly. His concept of grace
not only unifies his theology, but offers direction for its
continued development by others. This writer has gained a
renewed appreciation for Wesley, and his own theology has
been broadened by this study.
This study makes it obvious that one's functional
theology, and in particular, one's view of God, does affect
the way we do ministry. At times it will affect our style
and method. Hiltner offers a good example of this. He
calls himself a neo-calvinist, but to his readers it will be
clear that functionally he uses a theology of
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existentialism, and process theology. This theology, not
Calvinism, seems to determine his strong commitment to the
inductive style and non-directive method in the ministry of
pastoral care.
This study also helped this writer's weak view of
the sacraments to be strengthened and to see their
importance as a means of grace. This was because of the
tendency in protestant theology to place primary emphasis on
human's part in the sacrament. The sacraments are not so
much times of dedication as celebration of God's promise of
grace for us which we acknowledge and receive anew by
receiving the token of this in the sacrament.
There was a great deal of other helpful but lesser
discoveries made in the process of this study and program,
for example discovering grief as a phenomena occuring not
just at death, but in other losses as well, and a deepening
understanding of the facets of grief. However, the final
major discovery was the importance of the laity in the
ministry of the church and how essential it is for them to
appreciate, be aware and respond to God's grace as they
offer care for Him and receive care from Him.
The following are suggestions for further study. A
biblical study of grace with a comparision to Wesley's
theology is necessary. Most importantly its implications
for pastoral care need further examination.
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An extremely profitable study could be made of
Wesley's practice of pastoral care as it can be discovered
from his journal, letters and larger minutes. Such a study
would examine his functional theology versus the espoused
theology this paper has sought briefly to outline.
It might be helpful to study others who seem to use
grace as an integrative principle in pastoral care. For
example, Paul Tournier might be considered in such a study,
as his book Guilt and Grace suggests.
Finally, this writer intends to investigate further
the two works of Frank Lake in order to continue to grow in
effectiveness as care giver and counselor.
2paul Tournier, Guilt and Grace (New York: Harper
and Row, 1958).
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The contextual project or ministry is the
development of lay persons as pastoral care givers,
especially in times of grief within the Acworth United
Methodist Church. The major part of this ministry beyond
the professional aspects was to be done by the leaders
(stewards) of the church with the assistance of individuals
who have experienced grief and evidence gifts and
willingness to help. A course on dealing with crises,
primarily grief, was offered twice to help, as well as
special instructions for the stewards.
Discovery Stage
The Congregational Reflection Committee began
meeting in November, 1981, and for the next five months
sought to analyze the church, its present ministries and the
makeup of the congregation, in order to discover a need for
ministry in the local congregation. Since Pastor Lowry's
study would most likely be in the area of pastoral care and
counseling, this was the area upon which the committee
focused. It was at this early stage that a problem was
discovered. Initially, the project was viewed as something
the committee was to do for Jim. The most difficult part of
the whole task was to get the committee to claim for
themselves the search, the need, the ministry which they
would help produce within the local church. Though the
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committee, of necessity, had some changes in membership,
everyone who participated offered contributions to the
present ministry. One of the decisions which seems to have
helped occurred when permission was given for the
project/dissertation not to be exclusively based on the
contextual project but that they would be seen as loosely
related and informing one another. This seemed to free the
committee to develop an authentic ministry in the local
congregation .
One observation the committee made regarded the high
percentage of members in the congregation who were retired�
many of these over seventy. Members of the committee began
to observe further that if they were not in this age group
(only one committee member was) then their parents were.
This initial observation about the congregation was
documented by a very thorough church growth study, which
among other things gave a profile of the local church. This
profile showed that 23% of the membership was over 64 years
of age, as compared to 7.1% in neighboring Cobb County.
Fifteen percent of the congregation are retired.
As a result of these and other findings, the
committee set out to develop a study in the area of pastoral
care which would help members of the congregation in times
of grief caused by the loss of a loved one. The concept of
loss and correspondent grief was expanded for a while to
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include the loss of a job or relationship, as in divorce,
but the primary focus was on the death of a loved one.
Research
One way of helping people would be to inform them
through a course of study on giving and receiving care in a
time of crisis (grief). It was suggested this might also be
helpful to stewards who were being asked to take
responsibility for four familes in the church, thus
supplementing the pastoral care.
In order to assess the interest in such a course of
study, a questionnaire was distributed to the congregation
in the winter of 1983. The questionnaire was compiled by
the committee with some assistance from Dr. Cecil Fike,
Senior Chaplain of Kennestone Hospital in Marietta, Georgia.
Several books were also reviewed, the most helpful being
Educational Research by Borg and Gall, in order to help with
the questionnaire. There was a moderately good interest
shown by the active members of the congregation (those
involved in Sunday School) with about sixty expressing a
need and/or desire to participate in a course on giving and
receiving care in time of crisis. With spring half over
after the evaluation and with the necessity of more time for
Jim to prepare the course, it was decided that it would be
best to offer the course in the fall for the first time.
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During the summer, in preparation for the
announcement of the fall course, a second questionnaire was
drawn up. This questionnaire also sought to discover
interest, but the committee decided it would also like to
see how many in the congregation had experienced a loss
(still using the broader definition) within the last two
years. Of this number they wanted to see if any of them
would be willing to share about this experience with a
member of the committee. It was decided that these
individuals would be invited to share their story and then,
if not already covered, share those things said or done
which were helpful and those which were hurtful. This
second questionnaire is enclosed, along with a guideline for
the C.R.G. members to use as they conducted the interviews.
It was initially seen as an opportunity to gather practical
information about what was or was not helpful at or after
the time of the loss, while still maintaining
confidentiality. Previous committee meetings had been spent
reviewing aspects of ministry primarily to place pastoral
care in perspective. The members saw immediately these
interviews would be an opportunity to express positive care
by listening to the person's stories. So, prior to the
interviews, the committee members were helped to understand.
They were primarily to listen, and as they felt it proper,
to ask the questions, especially about what was helpful, to
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be attentive, offer a few words of encouragement, and when
appropriate, thank the individual for sharing and close with
prayer.
It became important to understand the information
was secondary to their caring by listening. There was
understandably some reticence by members. It seemed to help
to remind them they were not called to counsel or offer
professional help, only give care as a friend. They were
also reminded they were not alone and could rely on God's
presence. The Pastor was, of course, available for any
follow-up the persons wished.
This rather daring endeavor proved to be a real
blessing for both the persons interviewed and the members of
the committee. Those volunteering to be interviewed were
contacted by phone and given opportunity to choose the
member of the committee they would like to share with. Most
were still quite willing and only a few had preferences.
After all the interviews had taken place, the
committee met to evaluate the questionnaires, their own
feelings and experiences in the interviews, and without
using names, limited acccounts of the interviews, especially
of the responses to what was or was
not helpful. The
ministry that took place was absolutely staggering.
All the
committee members shared their feelings
of panic at the
beginning. It helped ease
their apprehension if the
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individual had asked for them. Primarily, each feared the
person's emotional reaction, "that they might cry," and
would not be able to handle this. Fortunately, this had
been discussed. All felt relieved when it was over, and
shared that it had not been as bad as they had imagined.
Most important, they sensed their ministry in listening and
the value of this sharing. Some of these people had not
talked about their loss, let alone their feelings, with
anyone. Each felt he or she had helped and received some
insight or blessing from the experience.
Of the nineteen to be interviewed, only two decided
not to come.
Application
Where it could be used without a breach of
confidence, some of the comments about what was and was not
helpful were incorporated into the notes for the course.
During this time the study for the course was being
completed. The course began in the fall of 1983. Some
resourses used were:
Leslie D. Weatherhead
The Will of God New York: Abingdon -
Cokesbury Press, 1944.
David Seamands
Healing of Damaged Emotions . Wheaton, 111.:
Victor Books, 1981.
Putting Away Childish Things. Wheaton, 111.:
Victor Books, 1982.
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Granger E. Westberg
Good Grief , A Constructive Approach to the
Problem of Grief. Rock Island, 111.:
Augustana Press, 1962.
Elizabeth Kubler-Ross
On Death and Dying. New York: Macmillan,
1969:
�
H. Orton Wiley
Christian Theology. Kansas City, Mo. :
Beacon Hill Press, 1952.
Wayne Gates and Andrew D. Lester, eds.
Pastoral Care and Counseling in Grief
and Separation. Philadelphia: Fortress
Press, 1976.
Wayne Gates and Andrew D. Lester, eds.
Pastoral Care in Crucial Human Situations .
Valley Forge, Pa.: Judson Press, 1969.
Henry R. Brandt
Christians Have Troubles, too ; A Psychologist
Finds Answers in the Bible. Old Tappan, N. J. :
Revell, 1968.
Norman Autton
The Pastoral Care of the Bereaved .
London: S.P.C.K., 1967.
Thomas H. Conley
Pastoral Care for Personal Growth ; Enabling
the Laity to Share in Pastoral Ministry.
Valley Forge, Pennsylvania: Judson Press, 1977.
The first sessions were given to helping develop a
useful theological perspective. The middle sessions were
devoted to looking at the aspects of grief, or as they are
sometimes called, stages of grief. The final sessions
offered practical suggestions about what one can do to help
and what one cannot or should not do to help. The end
effect was an opportunity to deal with grief in death and
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dying with some people who admitted that if they had know
its subject would not have attended, but were glad they did.
Attendance was not as good as expected. The course was
offered during Sunday School, as an elective, and before the
evening service. Twenty-eight attended the eight-week
course regularly and completed it. At the conclusion of the
last class, evaluations were received. They suggested it
was valuable, and the only complaint was they wished there
would have been more time for questions. The real
evalutations started coming in about two months later, and
continued for about two years. Many of the twenty-eight
experience the death of one or more loved ones and/or were
called upon to care for others who were grieving. Many
asked that the study be offered again.
Earlier the committed had thought a group of
pastoral care givers might be enlisted from those who took
the course to supplement the pastor's and stewards'
visitation. It became obvious to the committee that not
everyone who took the course was suited to this ministry.
In fact, it was likely that those who volunteered for such a
group might be less prepared to help others than individuals
whom the pastor or committee might recommend be approached
in particular circumstances who had not taken the course.
It was decided, too, that this group would be informal and
anonymous lest it be seen as elitist. It was further
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decided that the study would be given in a series at the
Sunday evening service in 1984, and that all of the stewards
be encouraged to attend, since the briefing prepared for
them before their visitation to families would be
understandably limited in scope. (Note Appendix C.) The
stewards were to be made aware of resources.
The initial visitation program for the stewards
began in 1983 at their first regular meeting. They had
voted at the end of 1982 to reassume these traditional
responsibilities. In 1984, with the assistance of the
Chairman of Stewardship, the materials were prepared and
follow-up visits were instituted. The studies of the
committee and the Pastor, revealed that the most significant
visit, one seldom performed was a follow-up visit to the one
grieving, about one month to the day of the loved one's
death. It was decided the steward should take a small book,
entitled, "Living with Loss" by Guideposts when they went
on this follow-up visit. Great attention is given to people
in grief when they are really still in shock, but little
attention later as they go through the early stages of
grief. Often, on anniversaries of the death (one week,
month, or year) bring renewed pain, as do birthdays, wedding
anniversaries and holidays. Stewards have a real
opportunity just by dropping by for a brief visit to let the
person know they care
and He cares.
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Since the second presentation of the course was
during the evening service, it was for everyone. However,
certain people who exhibit maturity and gifts in the area of
pastoral care, in addition to our stewards, were encouraged
to attend. Some of these (who may also be stewards) have
become resource persons on whom the pastor may call or any
steward who might ask the pastor for someone to assist him
in offering care in time of grief.
Evaluation
One aspect of the program was to continue evaluation
of the course and seek to monitor the ministry by the
stewards. As with the first time the course was given,
responses were favorable. Again, many said they would not
have attended a series of messages on death and dying or
perhaps not even dealing with grief, but obviously came to
one called "Giving and Receiving Care in Times of Crisis and
Loss;" and they were all glad they had. The evening
attendance for the series was up by about 35%�averaging 68.
There were no comments about wishing more time for questions
since a reaction time was offered afterward. Only a few
would drop by to ask a question or talk about something, and
these varied from week to week. Some of these were good
opportunities for the Pastor to offer care.
The visitation of the stewards in the first year
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(1983) was only about 40%. The second year, with the
assistance of guidelines for the first visit and the brief
instructions, the call to show pastoral care in a follow-up
visit in time of grief (with the little booklet and the
steward ' s card to leave in case no one was home ) , the
percentage of regular visitation rose to approximately 75%.
However, in monitoring the follow-up visits there
were, within the congregation, nine opportunities and only
one follow-up visit, one month later, by a steward to his
family. This was most disappointing. In the second year
(1985) there were eight opportunities (death of an immediate
family member) and six were visited one month later by their
steward. In addition to these visits, many checked on their
families in the losses beyond immediate family and since
1984, by the end of 1986, over eighty of the booklets had
been distributed, some of those who received them when they
were grieving and who wanted to share it with a friend who
also had lost a loved one. The evaluation for 1986 will be
completed in February.
This congregation has always rallied about one
another in time of loss, brought in food, sent cards and
flowers; and personal friends tend to look after the
bereaved afterward. However, one of the primary benefits of
this new program has been to help individuals personally
deal with their own grief, not being disabled by numbness or
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absence of feeling or the swell of feelings from anger to
guilt. It is important to help those grieving realize that
they are not going crazy when they catch themselves looking
for the loved one much later, suddenly finding themselves in
tears. This ministry is directly attributable to the
course. The other benefits, some of which were anticipated,
have been in the discovery of many of the lay people of what
it is to be in ministry. The joy of being guided and used
by the Spirit of the Lord in ministry of care giving has
delighted them. One man, who six years earlier had told
everyone he would do anything in the church but visit, not
only visited regularly, but expressed his joy at the obvious
comfort he and his wife had given an inactive member when
they had visited one month after her husband's death. She
has even attended church for the first time in years. This
man is just one of many.
In fact, another benefit has been the growing
awareness of the whole congregation, as well as the
committee and stewards, to the responsibility of the whole
church to offer pastoral care. Howard Clinebell calls this
the "pastorhood of all believers."
The ministry still has need of revision and growth.
The tool for evaluating will be changed as we take results
from 1986, and the course needs to be continued in another
setting before being brought back in some revised form to
210
the evening service.
One unanticipated result was the value this has been
for this pastor and the members of the Congregational
Reflection Committee. Almost all of these have experienced
the loss of a loved one and one the loss of both parents and
father-in-law within a year. The deep awareness that the
living God cared enought in Jesus Christ to experience grief
and not only understands our feelings, but through the
presence of His Holy Spirit, has grace sufficient to see us
through, helps us all. To have this love expressed by His
family buoys us up in the midst of our fears.
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Appendix B
Outline; Dealing with Life Changing Events
Getting and Giving Care
Eirst Sunday Introduction: "It was the Lord's will."
Second Sunday "It doesn't matter what you think. . .so
long as you're sincere."
Third Sunday "When life tumbles in. . . what then?"
Fourth Sunday "Why did this have to happen to me?"
Fifth Sunday "Don't feel bad. . .please."
Sixth Sunday "What can I do? I don't want to say the
wrong thing- "
Seventh Sunday The Helper.
Eighth Sunday Wounded Healers - A summary.
Each Sunday 10:00 A.M. and 6:00 P.M,
Sanctuary and Varah Awtrey Chapel
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Appendix C
Agenda for Stewards
"A Steward is a Christian who has been called to serve the
local church and to care for you and your family, especially in a
time of need."
We are to contact our families a minimum of twice a year.
If the Steward makes an initial phone call to set up the
visit he should say: "Hello. My name is . I am to
be your Steward this year. Could I come by this evening or would
be a better time for you?"
On the first visit the Steward should introduce himself,
build rapport and explain what a Steward is. He should ask if the
family has a church directory, if they are getting the newsletter
and provide a brochure on church activities. During this time, the
Steward should explain that he is available to help them in any way
possible and that there are people in our church who may have been
through a similar situation and could perhaps be of assistance.
As a closing comment, the Steward might ask: "How have
you been?" "Is there any way the church could help you?" "I'd
like to have prayer with you before I leave. Is there anything
specific you'd like to pray about?"
Prayer: (Supplied by Jim)
Lord Jesus, Thank you for this time we've had together. We're
thankful that you're here and that you love us as we are, but
especially that you love us enough not to leave us as we are
but to help us grow. (We particularly ask your help in the
need expressed by ) and that you will
bless this family, not only throughout this year but always.
Amen
Also at the time of the first visit, the Stewards should
make a statement about our pastoral care ministry. He should also
tell his family that if the need arises and they can't contact Jim,
to call him and he will try to locate Jim or help in any way. He
could offer to come by or to bring someone else by.
Stewards should be encouraged to follow up with a visit
several weeks after a grief situation and to perhaps take someone
with them who can relate to the experience.
We will have business-like cards available for you to use,
as well as brochures.
 
 
 
